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A WORD ABOUT THE BOOK 


In this book ‘Essentials of Yuktimallika’ a brief summary 
of the contents of the five Saurabhas of Yuktimallika 
of Sri Vadirajatirtha is given. This summary was written 
by way of introduction to the Kannada translation of 
Yuktimallika by Sri B. Bhimarao of Davanagere published 
in 14 volumes. Each volume contained its English 
summary given here. 


Yuktimallikà is a voluminous work of 5353 verses 
arranged in five Saurabhas. It discusses all major 
problems of Dvaita philosophy. Interpretation of 
important Sruti passages, crucial verses of Bhagavata, 
Pavamana hymns and Balittha hymns are discussed. 
Major issues of Dvaita-Advaita dialectics are handled. 
Thus it is a major work of Dvaita Philosophy. A unique 
feature of this work is, it is highly poetical and contains 
beautiful simile, metaphors, and other figures of speech. 
Large number of simile and arguments are drawn from 
day to day experience. 


ŠT Vādirājatīrtha lived for.120 years from 1480 
A.D. to 1600 A.D. He was head of Sode Matha one 
of the eight Mathas of Udupi. lle has sixty Sanskrit 
works to his credit. His Kannada songs and Sanskrit 
stotras are very charming. A full account of his life 
and works is given in the beginning of this book. 
An ancestor of the present writer, Pandurangi 
Anandabhattàraka, was a contemporary and a close 
associate of Sri Vadirajatirtha. He is the author of 
Nyayamrtakantakoddhara published in Calcutta Univer 
sity Sanskrit Series. 


This English summary is intended for those who 
do not have a good grounding in Sanskrit to study 
the original or "s no knowledge of Kannada to read 
Sri Bhimarao’ s translation. It is also intended to give 


a consolidated account of the contents of Yuktimallikà 
for those who read the original or the translation over 
a period and need a consolidated account. Apart from 
being an aid to assimilate the contents of Yuktimallika, 
this summary is intended to provide the issues of 
Dvaita-Advaita dialectics in English for the students 
of Philosophy who may be interested in probing into 
these problems and enable them to know the Dvaita 
view point. 


It is for the above purpose that the reprint of 
the summaries added to the 14 volumes are put together 
here and made available to the interested readers. 


Initially three hundred extra copies of these were 
taken and were put in one volume. These were out 
of stock within two years. Since many readers desired 
to have this book, I requested Sri Sri ,Pejawaraswamiji 
to include it in the Publication of Sri Anandatirtha 
Trust. He had Kindly agreed to include it and offered 
his blessings. ] express my gratefulness to Sri Swamiji. 
It is difficult for me to express in words the 
encouragement ] have been receiving from Sri Swamiji 
for my Academic work for last forty years. I offer 
my salutations to Sri Swamiji. 


` I must thank Sri Vishnumurthy Yarkidathaya who 
pestered me to publish this book again, and Sri K.R. 
Jayathirtha, Hony. Secretary of Sri Anandatirtha Trust, 
for the interest he took in publishing this work. 


K.T. PANDURANGI 


Vidyadhisha Nilaya, Former Prof. of Sanskrit 
132/4, M Block, Bangalore University 
Jaya Nagar, 


Bangalore-11. 


YUKTIMALLIKA 
OF 
SRI VADIRAJATIRTHA 


INTRODUCTION 


ATT HTT ALT TTA 
eure ahaa med sa s: r 


LIFE AND WORKS OF SRI VADIRAJA 


$n Vadirajatirtha the author of Yuktimallika is-one 
of the great names in the field of Dvaita Vedanta. 
He was the sixteenth pontifical head of Sode Mutt-one 
of the eight Mutts established at Udupi by Sri 
Madhvacarya. He had a long life of 120 years and 
flourished between 1480 A.D. and 1600 A.D. He was 
a poet, a philosopher, a social organiser, a great debater, 
a prolific writer, and to crown all this a saint of 
great mystic eminence. He hailed from the village 
Huvinakere near Kumbhasi in the Kundapur taluk of 
the South Kanara: district in Karnataka. He was the 
son of Ramacarya and Gauri. His Purvasrama name 
was Varáhàcarya. He was born with the blessings of 
Sri Vàgi$hatirtha and was ordained to Sanyasa by him 
at the age of eight. He studied under VagiSatirtha 
and Vidyanidhitirtha a disciple of VagiSatirtha. According 
to one tradition he studied under the great Sri Vyasaraja 
also for some time. He travelled all over India and 
composed a poem Tirtha-prabandha that gives an account 
of the sacred places visited by him. The Nayakas of 
Keladi, the Jain Chieftains of Mudbidre and Karkal 
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had great regard for him and made Grants to his 
Mutt. Arasappa Nàyaka of Sode was his devotee and 
granted the village of Sode to his Mutt. Since then 
Sode in the North Kanara district near Sirsi has been 
the second head-quarter of this Mutt. Sri Vadiraja 
has established the Trivikrama temple at Sode which 
is reported to have been brought by him from North 
India being carried by his disciple Bhütaraja or Narayana 
Bhuta. The Tapovana area on the bank of river Salmali 
near Sode has charming natural surroundings quite 
congenial for penance. 


$n Vadirajatirtha admitted kote$vara brahmins to 
Dvaita faith. He also accepted the goldsmiths of South 
Kanara as his disciples. He established a Sivalinga ie. 
Manjunatha at Dharmasthala, and a thousand Sivalingas 
at Kumaradhara. At the Krsna Mutt at Udupi he 
introduced several measures of organisational improve- 
ments. It was he who fixed the duration of paryaya 
as two years. Formerly it was one and half months 
for each Mutt and all eight mutts used to have a 
turn every year. Mayagriva form of Lord Visnu. was 
the upasyadevata of Sri Vadiraja. Lord Hayagriva used 
to receive naivedya from him personally everyday. On 
two occasions this was revealed to some. deserving 
souls. A learned brahmin who had the misfortune of 





Vadirajacaritamrta (V.25,28) 


Introduction 3 


becoming a bhüta or goblin was brought under his 
control by $i Vadiraja. He served $i Vadiraja faithfully 
and got out of that unfortunate state. The ancestor 
of the writer of this introduction Sri Anandabhattaraka 
Pandurangi was especially blessed by Sn Vadirajatirtha 
by deputing him to debate with an Advaita scholar. 
He blessed him to get a scholarly son who was named 
as Gururája as a mark of respect to Sri Vadirajatirtha. 
A full account of the great deeds of Sri Vadiraja 
is found in two biographical poems i.e., Sri Vadiraja 
Caritamrta and. Sri Vadirajavrtta Sangraha. Svapna 
vrindavanakhyana gives the information regarding his 
being a member of Rijuguna ie. làtavya who would 
attain Vàyupadavi next to the present Vayu. 


Si Vadiraja is a Prolific writer. He has nearly 
sixty Sanskrit works to his credit. Under Sütra-Prasthana 
he has two commentaries i.e. one on Tatvaprakasika 
another on Sudha: both are called Gurvarthadipika. 
There is a short commentary on l$avasyopanisad. A 
commentary on Gita Bhasya is also reported. His 
Vivaranavrana is a criticism of Pafichapadika vivarana 
of Prakashatman. llis commentaries on Khandanatraya 
are known as Upanyasaratnamala. Pasandamatakhandana 
is a criticism of Jainism and Buddhism. Yuktimallika 
is his magnum opus. The contents and the importance 
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of this work will be fully discussed below. Nyayaratnavali 
and Madhvavàgvajravali are the two treatises that 
critically review the Advaita doctrines. Laksalankara 
or Laksabharana is a unique commentary on Mahabhara- 
ta. It is so called because it is a commentary upon 
a work ie. Mahabharata that has a lakh of verses. 
This commentary though very brief, interprets such 
key words and key verses that have a philosophical 
significance. The portions on Sanatsujatiya and 
Visnusahasranama are in detail. Bhavaprakasika is a 
commentary on  Mahabharatatatparyanirnaya. Many 
crucial points made in Tatparyanirnaya are clarified 
in this commentary. In his work Srutitatvaprakasika 
he discusses the interpretations of Paficamahavakyas 
or five great $ruti passages that are supposed to support 
Advaita, and points out how the contention of Advaitins 
is baseless. In a small theological work chakramimansa 
the practice of taptamudra is defended. le mentions 
that jt is not only practised by the followers of 
Madhvamata but also by the followers of Ramanuja, 
Nimbarka, Visnu Swamin and even a section of Advaitins. 
(Probably Bhagavata-Sampradaya section) Haribhaktika- 
Ipalata discuss vedapauruseyatva. Upanyasaratnamala 
different from the one mentioned above deals with 
the gradation of souls. Rukminisavijaya is a Mahakavya 
dealing with the same theme as of Sisupalavadha of 
Magha. This was composed when Sri Vadiraja camped 
at Poona. On seeing this poem the Peshwas of Poona 
honoured Sri Vadiraja for composing a poem that excelled 
Magha's poem. Tirthaprabandha is already mentioned. 
Sarasabharathivilasa is a short poem describing 
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parasuklatraya. Sri Vadiraja has composed a large number 
of stotras in Sanskrit. Among these DaSavatarastotra 
in A$vadhàti metre is very popular. 


Apart from his Sanskrit works he has composed 
devaranàmas in Kannada with the ankita of Hayavadana. 
Vaikunthavarnane, Haribhaktisara, Svapnapada, Gunda- 
kriya, Kicakavadha etc., are some of his devaranama 
collections. Besides there are good many individual 
devaranamas. He has rendered Bhagavadgīta, select 
episodes of Mahabharata, Ramayana and Bhagavata into 
Kannada. Thus he has enriched Dvaita literature both 
in Sanskrit and Kannada. He has written both for scholars 
as well as common man. His works have scholastic 
appeal as well as devotional appeal. We find in him 
a scholar, a poet, and a great saint of mystic eminence. 


OUTLINES OF YUKTIMALLIKA 


We will now proceed to give a brief outline of 
Yuktimallika. 


Yuktimallikà is a large work of 5379 verses arranged 
in five chapters called Saurabhas. These chapters are 
named as Guna, Suddhi, Bheda, Vi$va and Phala 
respectively. The first chapter Guna Saurabha describes 
the Gunaparipurnatva of Paramatma. The second 
describes nirdosatva. The third establishes Paücabhedas. 
The fourth gives an exposition of Jagatsatyatva. The 
fifth chapter i.e. Phalasaurabha deals with Sadhana and 
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Phala. Thus the plan of the work is same as that 
of Brahmasütras. The four chapters of Brahmasütras 
deal with Guna-paripurnatva, Nirdosatva, Sadhana and 
Phala respectively and the same plan is followed here 
in chapters 1,2, and 5. The third and fourth chapters 
re-enforce the two important doctrines i.e. Bheda and 
jagatsatyatva that are also discussed in Several sütras. 
Thus Yuktimallika is an exposition of Brahmasütras 
following Bhà$ya, Anuvyàkhyàna, Tatvaprakasika and’ 
Sudhà. The major points made in these source-books 
are presented in Yuktimallika in a discourse form with 
very convincing and appealing illustrations. In the course 
of this exposition, the major Upanisadic passages dealing | 
with Visnusarvottamatva, Jagat-satyatva, Bheda, Jivasva- 
rupa, Moksa-svarupa etc. are quoted and their purport 
is explained following Upanisad-Bhasya, Tatvanirnaya 
and Tikacarya’s exposition of these passages in several 
places. Thus Yuktimallika also contains illuminating 
discourses on Upanisads. An exposition of all major 
Upanisadic passages is deliberately incorporated in 
Yuktimallikà so as to give a correct picture of the 
purport of Upanisads. Key passages of Bhagavata and 
other Purànas that require special treatment are also 
included in Yuktimallika. Dialectical discussions on 
certain. concepts such as Ajñāna, Bheda etc., are 
presented with skilful illustrations. Vedapauruseyatva, 
Svatahpramanya etc., problems connetted with epistemo- 
logy have found their due place. Jivasvarüpa, 
Jivataratamya, Muktasvarüpa, etc. theological matters 
are elaborated. The doctrines of other Darsana such 
as Charvaka, Jaina, Buddha etc., are critically reviewed. 
The relative position of Brahma, Visnu and Mahesvara 
is made clear and the arrangement of Puranas as sattvika, 
rajasa and tamasa is pointed out. Visnusarvottamatva 
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and Nirdosatva are explained by clarifying certain 
apparent drawbacks mentioned with reference to the 
avataras to Visnu in Puranas. Thus, no area of philosophy 
and religion is left untouched. In a way Yuktimallika 
is an encyclopaedia of Dvaita Philosophy and religion. 
It is a critical digest of the entire sacred literature 
and presents a comprehensive picture of the doctrines 
of Dvaita Philosophy and religion as detailed in the 
works of Sri Madhvacarya and Tikacarya in the form 
of discourses with effective arguments and illustrations. 
The sharpness of logic of Sri Vadirajatirtha pierces 
the heart while the poetry of his illustrations moves 
the head in delight. 


GUNA SAURABHA 


Right at the commencement of his Yuktimallika he 
points out how  Sarvajivaikyavada, Nirakaravada, 
Nirgunavada, Sarvamithyatvavada etc., are unhelpful for 
the uplift of mankind. Such views are continuously 
circulated and it is sickening the mankind, and therefore, 
he says, he has resorted to the exposition of Tatvavada. 
He makes it clear that his approach is not dogmatic 
or prejudiced. He has no likes or dislikes in the matter 
and he will be purely guided by the reasons in the 
course of his exposition in Yuktimallika. 


Before he proceeds to elaborate Gunaparipürnatva 
of Paramàtman which is the main theme of the first 
chapter, he takes up the question of Vedapauruseyatva. 
Before one elaborates Prameyas, one has to naturally 
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settle the nature and scope of Pramànas. Among the 
Pramànas Vedas constitute the most important so far 
as the atindriya matters are concerned. Therefore, 
infallibility of Vedas has to be established. This depends 
upon two factors i.e. Vedas being apauruseya and 
Svatahpramana. Therefore, these two aspects are fully 
discussed and established. According to Dvaita tradition 
Vedas are revealed by Lord Hayagriva. These are recited 
by Durga at the commencement of first creation. Lord 
HMayagriva teaches Caturmukha Brahma first and then 
the tradition of transmitting Vedas is continued. The 
Vedas are revealed exactly in the same order in which 
these are found now. The sequence is the sequence 
of revelation but not of any arrangement caused by 
anyone. The Mimamsakas also consider Vedas as eternal. 
But there is one important difference. They have no 
I$vara to reveal while it is revealed by the Lord according 
to Dvaita stand. 


After discussing vedàpauruseyatva, the doctrines of 
Carvakas, Jains, and Buddhists are criticised. Carvakas 
oppose the very concept of self or atman. The question 
of the efforts for the uplift or liberation of atman 
will arise only if there is an atman. Therefore, Carvaka’s 
views have to be examined before one undertakes 
any philosophical enquiry. The two major contentions 
of Carvaka viz., there is no other pramana other than 
pratyaksa, and there is no self beyond body are rebutted 
by pointing out that in so far as Carvaka also employs 
words to communicate his theories, and advances 
arguments to establish them he has to accept Sabda 
and anumàna as Pramanas; No consciousness can arise 

: by mere combination of different elements prithvi etc., 
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into an organic system since no constituent member 
has consciousness as its property. Therefore his 
contention that consciousness is also a property of 
the body is not tenable. 


After rebutting Carvakas, Sri Vadiraja gives an 
exposition of the nature of Jiva. Jiva is of the nature 
of Sukha and Jñāna. He is sakara and nitya. He possesses 
Saksindriyas; he also possesses hands, feet etc., limbs 
that are jyotirüpa or chidrüpa. He has kartrtva and 
bhoktrtva. In short whatever apparatus is observed at 
sthüla Sarira they are all found in chidrüpa as a part 
of Jiva-svarüpa. This enables Jiva to function in mukti 
and enjoy the bliss of liberated state. This digression 
on the discussion of the nature of Jiva while criticising 
Carvaka's views, Sri Vàdiraja defends, with an apt 
illustration. Just as overflowing of milk while it is being 
heated is spontaneous, similarlv spontaneous expression 
of thoughts on a connected subject is natural in a 
discourse. It need not be taken as digression. 


Just as Carvakas question the very concept of atman 
and obstruct philosophical enquiry, the Jains by their 
excessive and mechanical emphasis on ahimsa ridicule 
the very basis of the institution of Sacrifice and rituals. 
They go to the extent of rediculing the use of sankha, 
krsnajina etc. This may raise doubts in the minds 
of the pious people using these sacred articles. Therefore, 
Sri Vadiraja points out the impracticability of mechanical 
observation of ahimsa by quoting their own practices 
such as using peacock feathers, undertaking constructions 
of Jain temples involving the killing of underground 
creatures etc. This is not so much intended to ridicule 
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their religious practices but it is intended to show 
that the religious practices should not be looked from 
an ordinary point of view. Short-sighted religous leaders 
have always tried to pick holes in other religions and 
no devotee of any religion should be misled by such 
criticism. 


$i Vadiraja, then examines the Svabhavavada of 
Buddhists. According to this view, no God is necessary 
to create, sustain, and regulate this world. Things have 
certain nature of their own and the world moves on. 
The pertinent question here is whether this svabhava 
is conscious or it is a non-sentient being (Cetana or 
Jada). If it is Jada it cannot take any initiative involving 
thinking, desiring, and acting. Even if it is cetana the 
question arises whether it is svatantra or paratantra. 
If paratantra it cannot think, desire and act on its 
own. If the so called svabhàva is cetana and svatantra, 
well, the Buddhist is differing only in name. Our concept 
of God is one who is cetana and svatantra. 


After disposing of Carvakas, Jains and Buddhists 
who opposed Atman, Paramatman, Veda and Vedic 
religious practices summarily (the detailed criticism being 
undertaken in the respective contexts again). Sri Vadirája 
takes up the dispute among the followers of Veda 
itself in respect of its central teaching viz., whether 
Dvaita is central teaching of Vedas or Advaita. Me 
warns the non-Vedics not to enjoy the discussion among 
Vedic followers. They are always united like gods and 
demons in churning the nectar of Vedic teaching. The 
differences are more of the nature of lack of 
understanding of the purport of Vedas on the part 
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of some than lack of faith in Vedas. Then, he takes 
up the question of conflict between bhedaíruti and 
abheda$ruti and points out that such conflicts should 
nol be resolved by rejecting one set of Sruti as 
Atatvàvedaka and accepting another set of Srutis as 
tatvàvedaka. This is something like resolving the quarrel 
between two cows by killing one of them. All Srutis 
are tatvavedaka and should be interpreted so that there 
is no conflict among them. The technique of Savakásatva 
and NiravakaSatva should be applied in a different 
way. Me points out that the so called aikya $rutis 
are sāvakāśa and do not teach Advaita as contended 
by Advaitins. Same is the case with nirguna Srulis. 
Thus preparing the full ground for. an exposition of 
Gunaparipürnata nature of Brahman, Sri Vadiraja 
mentions a large number of auspicious qualities of 
Lord Visnu that should be meditated upon by the 
seekers..]le warns that these qualities should not be 
taken as mithya. lle rejects nirviseSatva concept. He 
concludes his discourse in Gunasaurabha with a charming 
metaphor that Sruti is a Rajakanya, Smrti is her sakhi, 
tarka is minister and Brahmasütras are mangala 
kanthasütras. 


SUDDHI SAURABHA 


In Suddhi saurabha the main theme of which is 
to establish nirdosatva, first he takes up Puranic 
references wherein certain human features such as birth, 
death, killing others, etc., are attributed to the avataras 
of God. He points out that the very thought of birth, 
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death, etc., with reference to one who is the creator 
of all, and destroyer of all is meaningless. These have 
to be understood as pradurbhava, etc. As regards the 
act of killing, un-kindness or undue favours etc., these 
are to be looked into their proper contexts. What 
may be wrong on the part of one may not be wrong 
for another. Similarly what is wrong in one context, 
may not be so in another. Ie explains good many 
such situations in the avataras of Lord. He also explains 
the situations when Rama and Krsna performed lingapüja 
and points out how this does not affect Visnu 
Sarvottamatva. 


The posibility of dosa samparka arising from certain 
puranic references is quite insignificant compared with 
the ajiiana attributed to Brahman in Advaita. Therefore, 
Sri Vadiraja takes up this issue and stoutly opposes 
ajiàna for Brahman. Students of Vedanta are familiar 
with the analysis that ajñāna cannot have asraya, visaya, 
elc., as conceived in Advaita. He explains the Dvaita 
position in the matter that Jiva has ajüana. Jiva has 
ajnana in two ways, i.e., jivacchadika and paramacchadi- 
ka. One conceals his true nature, and another veils 
God's nature to him. Both are removed by the grace 
of God. He gives the five meanings of Maya, i.e., 
lechà Sakti, and tejas of God, Jadaprakrti, and the 
ground of erroneous experience. These five are known 
as Maya. Ramàdevi is also known as Maya in her 
Durga form. These various meanings of Maya to be 
taken in different contexts of Upanisadic and puranic 
usages are deliberatley ignored by Advaitins and a 
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meaning that is, not tenable logically nor supported 
by the scriptures is adopted resulüng in attributing 
to God a great dosa, i.e., ajfüana that will be the 
basis of all other dosas. lt is for this reason that 
the theistic sentiment of Dvaitins revolts against this 
concept and shows its baselessness. He rightly concludes 
Suddhi saurabha by enumerating the auspices qualities 
of lord and presents a grand picture of his vi$varüpa. 
The devotees are advised to meditate upon Sakara 
and saguna form without any hesitation. 


BHEDA SAURABHA 


The main theme of Bhedasaurabha is the establishment 
of bheda between Jiva and Brahman, an exposition 
of paficabheda scheme, and a critical presentation of 
the $ruti and sütras dealing with these topics. Firstly 
the $ruti passage ‘satyam jnànam anantam' is taken 
for detailed examination. The significance of the term 
ananta is especially discussed. The, interpretation that 
anantatva stands for sarvavastvatmakatva is not tenable. 
Anantatva stands for limitlessness in terms of space, 
time and attributes. Satyam in the $ruti refers to creation, 
destruction and sustainence. Jüànam refers to the 
knowledge of all things in general as well as particular. 
This $ruti gives eight definitions of Brahman refering 
to the above meanings. The Annamaya, Prtanamaya, 
etc., further elaborate the implications of these terms 
and fully bring out the intended eight definitions. In 
this context of purport of the Taittirlya passages in 
this portion and that of Anandamayadhikarana is fully 
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discussed. The nature of a definition is also examined 
and it is made clear that the concept of tatasthalaksana 
is not tenable. Then Sri Vadiraja proceeds to mention 
the sütras that especialy deal with bheda. 'Sthityadanà 
bhyamca’ ‘Sariro anupapattesca’ etc., a number of sütras 
are quoted in Yukümallika to show how Sitrakara 
talks of Jiva-Brahmabheda all along. He also mentions 
the sütras such as ‘Atmetyeva upagacchanti’ ‘Vakturamo 
pade$at' “Tadananyatvamarambhana sabdadibhyah’ etc., 
which are supposed to support Advaita and shows 
how such a contention is untenable. Further he discuses 
all posible implication of the term bheda and shows 
that every usage of bheda is valid in its appropriate 
context. With a view to show how certain verses in 
Bhagavata, Mahabharata and other Puranas that are 
supposed to lend support to Advaita do not really 
support it, he takes up a Bhagavata verse, viz., ‘Trayanam 
ekabhavanün' etc., and shows that this verse does not 
lend any support to Advaita; on the contrary Advaitic 
interpretation will present more difficulties in the correct 
appraisal of the language and the context of this verse. 
lle offers five explanations of the verse that will suit 
the context well without introducing Advaita. Then bheda 
$rutis such as 'Dvà suparnà sayujà sakhàya' etc., are 
presented. The:so called abheda $rutis such as ‘Aham 
Brahmasmi’ "Tatvamasi', etc., are then examined fully 
to show that they do not support abheda. The nine 
illustrations given in the context of ‘Tatvamasi’ are 
analysed to show that none of them supports Advaita. 
Thus in the course of Bhedasaurabha, with the support 
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of Sruti, Sütra and Purana the doctrine of bheda is 
strongly presented. 


VISVASAURABHA 


.Miéva saurabha deals with jagatsatyatva doctrine. Sri 
Vadiraja takes up the Mandükya verses. i.e., ‘Prapaiico 
yadi. Vidyeta', etc., that are supposed to establish 
jaganmithyatva and points out that these verses really 
establish paficabheda. 


He quotes passages from Bhagavata and Gita in 
support of jagatsatyatva. The concept of sadasadvilaksana 
is criticised. The falacy of the arguments in support 
of Mithyatva is shown. The reality of dream objects 
is explained. He explains that the very fact of there 
being Guru Sisya order, eligibility requirements, place 
and time context, the field of enquiry, the process 
of enquiry, and a purpose of enquirv clearly establishes 
a multiplicity of the order of things but not the elimination 
of everything leading to nothing. 


PHALA SAURABHA 


The fifth chapter phalasaurabha deals with both sadhana 
and Phala. Sri Vadiraja explains the sadhanas i.e., 
Sravana, Manana etc. and explains the nature of 
aparokshajnana. He raises the question whether kama, 
dvesa, bhava etc, can also be considered as forms 
of Bhakti in the light of Bhagavata verse i.e., 'Gopvah 
kamat bhayat Kamsah' etc. Evidently these wrong 
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emotions cannot be considred as forms of Bhakti. The 
dvesa in HiranyakaSipu etc., are not natural and 
permanent. They are Jaya and Vijaya in their original 
nature and therefore how can any real enmity be 
envisaged on their part? It was all a temporary phase 
due to curse. Coming to Phalàdhyaya matters he explains 
Utkranti, Gati, etc. The process of Laya is explained. 
A beautiful picture of Vaikuntha and the state of Muktas 
is given. With a view to finally establish that the difference 
between Jiva and Brahman persists even in Mukti state, 
the $ruti ‘Yatra dvaitamiva bhavati' etc. which is supposed 
to establish abheda in mukti state is fully examined. 
All that is intended to convey by this Sruti is the 
complete absorption of the mind of Mukta on God 
since he is engaged in continuous meditation. Sri Vadiraja 
gives a number of intersting examples to illustrate such 
an absorbed state of mind. A soldier is so much absorbed 
in the object or person he proposes to attack that 
he is not even aware of another soldier by his side. 
A dancer fixes her attention on the rows of vessels 
on her head so much that she is not affected by 
the thousands of eyes of audience cast on her. A 
gambler will not divert his attention from his game 
even at the news of his mother's death. lf this is 
the case with mundane interests how much more can 
be the divine absorption! This is the purport of the 
$ruti “Yatra dvaitamiva bhavati' etc. There is no case 
for the elimination of the disünction at Mukta state. 
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An interesting section in 5th chapter Yuktimallika 
is the interpretation of Pavamana sükta hymns as giving 
a life sketch of Sri Madhvacarya. The sükta gives 
the hints of all major events of Sri Madhvacarya’s 
life including such curious events as his speaking in 
Persian language. Sri Vādirāja offers detailed interpreta- 
tion of Pavamàna sükta so as to get Sri Madhvacarya’s 
biography from it. He also similarly interprets Ballittha 
sükta. 


A study of Yuktimallika is really speaking a study 
of entire Dvaita literature. Brahmasütras, Upanisads, 
Gita, Bhàgavata, other Puranas, all works of Sri 
Madhvacarya and Tīkācārya are utilised as source 
material in this great work. This vast material is arranged 
into a scheme of exposition having the twin objectives 
of providing a deep knowledge of the major tenets 
of Dvaita-Vedanta and assisting the origination of 
Maribhakti. The criticism of others doctrines and 
interpretations is intended to strengthen the understanding 
of Dvaita doctrines and developing this understanding 
into a conviction. The large number of highly poetical 
and effective illustrations given are intended to bring 
home the doctrines even to the persons of average 
understanding and non-scholastic seekers. No such work 
is found in other schools of Vedanta or in other Dar$ana 
literature. It is a fine example of poetic gift being 
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utilised for philosophical exposition. It is probably a 
record of the discourses delivered by Sri Vadiraja to 
his audience consisting of scholars and common people, 
critics and truth seekers, propounders and propagandists. 
Above all this, a strong under-current of Sri Vadiraja’s 
bhakti to his upásyadevatà i.e., Hayagrīva and his Guru 
Sri Madhvàcarya is visible right from the mangala verse 
to the closing verse. The central teachings of Dvaita 
philosophy are beautifully summed up in a few verses 
‘Evamca Pavamanasya gurutve etc.’ in the closing section. 
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CHAPTER I 


GUNASAURABHA 

MANGALA VERSES 

Sri Vadirajatirtha commences his Yuktimallikà with 
five Mangala verses that are full of deep devotion 
and. poetic charm. The very first verse comences with 
the word Bhakt. Ile pays homage to lord llavagriva, 
Vedavydsa and Madhvacarya in these verses. In the 
sixth. verse he informs us that it is not the wealth, 
Scholarship, magieal power, support of undesirable 
persons or pervert literature that has prompted him 
to write this work but it is a service at the feet 
of lord llayagriva that he desires to render. He pays 
homage to his Vidvàguru, i.e., Vidyanidhitirtha and 
ASramaguru i.e., Vagisatirtha in the next verse. 


PRELIMINARY OBSERVATIONS 


Then he proceeds to point out as to why he has 
selected Sri Madhva Siddhànta as a theme for his 
work. Bauddha and Jaina schools are considered as 
Pürvapak$a by all Astika schools. Among the others, 
each later school has pointed out the draw-backs. of 
the earlier schools. The Madhvasiddhànta that has 
emerged latest in point of time is the best. This can 
be ascertained by rationally examining the tenets :of 
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Madhvasiddhànta and the other schools. Therefore, he 
says that he is giving an exposition of this Siddhanta 
in his Yuktimallika. 


MAYAVADA IS UNHELPFUL FOR DEVELOPING THEISTIC 
SENTIMENTS 


He particularly points out that Mayavada of Advaita 
is very much against theistic sentiments. Their tenet 
of Jiva-Brahmaikya will lead to the attribution of all 
draw-backs of Jiva to Brahman; it amounts to saying 
that Brahman or God himself got involved into this 
Samsara or bondage. Their nirakaravada will result into 
deformed image of the God. Similarly their Nirgunavada 
will take away all auspicious qualities of God. 
Jaganmithyatvavada will falsify the God's greatness of 
being a creator. The worst of all this is “Brahman 
being the victim of Ajnàna according to Mayavada. 
All these tenets of Mayavada highly irritate the theist 
sentiments of a Theist and therefore Vadiraja feels 
that the entire doctrine is Bhagavannindana. Therefore, 
he says, he is giving an exposition of Tatvavada. In 
arguing the superiority of Tatvavada, Vadiraja makes 
a clever use of the two rules of Mimansa and Advaita 
respectively. According to Mimansa when there is a 
conflict between the earlier and the later, i.e., prakrti 
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and vikrti, the earlier has to be rejected and the later 
be accepted. Now Madhvasiddhanta or Tatvavada being 
later all earlier schools are to be rejected. Further 
according to Advaita, the negative $rutis or Nisedha 
Srutis that reject gunas in Brahman, are to be preferred 
to Vidhi Srutis that confirm gunas in Brahman. Now 
Madhvasiddhanta negatives the tenets of earlier schools. 
Therefore, this Siddhanta has to be accepted rejecting 
the others. Thus he summarily rejects Mayavada on 
the ground that it is very unhelpful for developing 
theistic sentiment, reserving a full criticism of their 
tenets at appropriate places. 


'THE SPECIAL FEATURES OF YUKTIMALLIKA 


Sr Vadiraja is proud of his Yuktimallika as it has 
given him an opportunity to reveal poetic talent, logical 
skill. devotional fervour, and to communicate right 
doctrine to right readers. Therefore, he praises his 
own Yuktimallika in about nine verses (24 to 32) 
bringing out these features. le says that his Yuktimallika 
has charming verses and flawless thoughts. The honey 
of right knowledge was so long concealed; now it 
is made available through Yuktimallika. [ Whether one 
lives in a house of leaves-roof or grass-roof if he 
possesses the knowledge contained in this work he 
is a worthy person; a guest who arrives on an auspicious 
day is the worthy guest.] No other work can parallel 
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this work; one may try to say that the weights of 
a sandalwood-log and babul tree log are equal but 
he cannot introduce the fragrance of one into the 
other. There are very many gems of fine statements 
here; wise readers are advised to benefit by them. 
No jealousy should come in the way of accepting 
the valuable gems. This work is useful both to the 
learned and the layman, a flower is rejoiced both 
by gods and bees. llowever, those who cannot 
discriminate between the right knowledge and erroneous 
knowledge cannot take benefit of such a work; a 
blind js a blind in the moon-light or in the darkness. 
One who understands and retains all that is described 
in this work deserves all compliments; but even those 
who grasp a little and retain a little also deserve 
encouragment; a green gem is nol rejected simply 
because it has no brilliance, nor the moon is ignored 
because she has dark spots. This Yuktimallika has 
no likes or dislikes for any particular view-points; 
but is purely guided by the reasons in its exposition. 
Therefore, it is bound to appeal to the right-thinking 
readers. A close reading of Yuktimallikà will convince 
anyone the truth of these remarks about Yuktimallika. 
VEDAPAURUSEYATVA : 

$n Vadiraja first takes © up the problem of 
Vedapaususeyatya. In this connection, one has to tackle 


the following issues: 


(1) Vedas are not the authority but the respective 
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founders of the systems are the authorities. (2) Neither 
the Vedas nor the founders, but the reasons are the 
authority. (3) Vedas are authority but they are not 
apauruseya ; they are produced by I$vara at each kalpa 
in the same manner. (4) Vedas are authority; they 
are apauruseya: but there is no l$vara; ]$vara has 
nothing to do with Vedas. (5) Vedas are authority; 
they are apauruseva and nitya; thev are revealed by 
the God exactly in the same way at each kalpa. 


Sri Vadiraja logically and lucidly analyses these views 
and answers them with skillful arguments and convinces 
with apt illustrations. 


(1) The view that Vedas are not the authority but 
the respective founders of the systems are the authority 
is not a tenable view. The founders of the systems 
have expressed the opposite and mutually conflicting 
views. No particular founder can be considered as 
a Sarvajiia as against the others. J Tis tenets and arguments 
will not be acepted by others. Each one’s view will 
be opposed by the majority since all others will combine 
in opposing his views. The right knowledge cannot 
alternate. (2) The view that the reason is the authority 
is also not tenable. In religious and spiritual matters 
human logic is apt to lead to ridiculous conclusions. 
For instance, it is irrational and purposeless to repeat 
the same thing again and again. By this yardstick repetition 
in Japa, Acamana etc. will have to be given up. Freeing 
a person from the bondage by cutting his body may 
amount to a great service to him, since association 
of self with body i is considered bondage. Human activities 
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may have useful purpose, no purpose, or wrong purpose. 
Thus these may be rational or irrational; but dharma 
and adharma are beyond human logic and therefore, 
reason cannot be the authority over-riding the Vedas. 
(3) The view that the Vedas are authority but they 
are not apauruseya, they are produced by l$vara is 
not correct. Among the six systems, Jaina and Bauddha 
do not accept the authority of Vedas at all. Among 
the remaining four viz. Nyàya Vaisesika, Samkhya-Yoga, 
Pirvamimamsa and Vedanta, excepting Nyaya-Vaisesikas 
the other three do not accept l$varakarutva. The 
Nyayavaisesika l$vara cannot be the author of Vedas 
at all since he has no body. Sabdha is an attribute 
of AkaSa according to Nyàya-Vai$esikas. It has to be 
produced by the operation of vocal organs. i.e., kantha, 
tālu, etc. I$vara who has no body according to Nyaya, 
has no vocal organs to produce Sabda. Therefore, this 
view is also not tenable. 


The Mimamsaka view that though the Vedas are 
apauruseya and nitya, l$vara has nothing to do with 
them since there is no l$vara is dismissed with the 
remark that they are orphans (anàthas) and we have 
a lord (sanathas) since the problem of the existence 
of God has to be taken up separately at the apropriate 
place. 


Thus dismissing the opposition to the authority of 
Vedas, the Siddhànta position is stated as follows: 
Vedas are nitya (eternal) and apauruseya (not composed 
or produced by any individual, not even by Isvara). 
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This is clear from the passages like ''Vàca virüpa 
nityayà". The passages like “‘Ricah Samani Jajiüire" 
only indicate that Vedas were revealed by God. Goddess 
Laksmi in her form as Durgà recites the Vedas to 
awaken Lord Narayana from his Yoganidrà. This is 
possible only if Vedas were already there being eternal. 
Lord llayagriva teaches Vedas to Caturmukha with 
a book of Veda in his hand. This also shows that 
Vedas were alreadv there. Thus Vedas are revealed 
by God but not composed. 


As regards eternity of Vedas, not only varnas are 
eternal but even pada and krama in the words and 
sentences are eternal. Vedas are kütasthanitya in the 
full sense of the term. The order of the letters in 
a word and the order of words in a sentence and 
so on are not due to any arrangement of precedence 
and following (Paurváparya) bv an author or arranger. 
]t is an eternal order due to the Nityopadhi of 
I$varabuddhi. I$varabuddhi is nitvopadhi and the krama 
of syllables and words are nitya in so far as Vedas 
are concerned. This eternal order of syllables and words 
is revealed to the desciple Caturmukha and is further 
transmitted by him to his desciples. Simply because 
the precedence and following of syllables and words 
(paurvaparya) is observed in Vedas, no causing of 
this arrangment by someone is to be envisaged and 
no arranger is to be thought of. It is an eternal order 
grasped eternally by the Lord and revealed to his 
desciple Caturmukha. 
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There is nothing strange in the above explanation. 
For instance time is eternal. However, Naiyayikas talk 
of days, hours, minutes, etc., within this vast compass 
of ume. These units of eternal time are considered 
as preceding or following. Similarly seed and sprout 
have a sequence in series; precedence or following 
are talked. of with reference to these though the series 
are anádi. In respect of the incarnations of God Such 
as Matsya Kürma, etc., there is an order stated in 
Puranas ; however, all the incarnations are anadi, similarly 
in respect of the limbs of the Lord i.e. feet, knees, 
etc., no limits and order can be fixed. Thus what 
looks strange within the frame-work of limited human 
logic may not be illogical in the larger context. In 
any case such difficulties that cannot be solved by 
human logic have to be explained by the acintyasakti 
of the Lord. In the light of the above, the Siddantha 
position in respect of Vedapaurusevatva according to 
Vadiraja is that Vedas are apauruseya and kütasthanitva. 
These are the authority in respect of dharma, adharma, 
etc., and are the primary source of knowledge of God. 


PANCARATRA AND PURANAS ARE NITYANITYA 

While Vedas are apauruseya as stated above 
Püncarütra and Puranas are pauruseya, i.e., l$varakrta. 
This js because there are no pramanas to say that 
these are also apauruseya. On the contrary there are 
pramanas to show that these are l$varakrta. It is god's 
desire that Vedas be apauruseya and Pancaratra and 
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Puranas be pauruseya. Though he could have made 
otherwise he does not distrub the position ordained 
by him. 


CRITICISM OF CARVAKA'S VIEW 


The Criticism of Carvakas involves two important 
issues. (1) His stand that only Pratyaksa is pramana 
and other two i.e., anumana and agama are not pramanas. 
(2) His contention that there is no self beyond body. 


$i Vadirája asks Carvaka whether he has any 
arguments in favour of his contention that pratyaksa 
alone is pramana. If he has any arguments, then, he 
has accepted anumana. Advancing arguments is the 
core of Anumana. If he has no arguments, then his 
contention deserves summary rejection. Further, Carvaka 
has to employ language to instruct his followers. 
Communication through words is Sabda-pramana. Thus, 
Carvaka is forced to accept the three pramanas, i.e., 
pratyaksa, anumàna and agama. 


As regards the existence of self apart from the 
body, the pertinent question is whether consciousness 
can originate by the organic combination of the five 
elements that constitute body or some other source 
has to be identified for consciousness. Sri Vadiraja 
points out that since none of the five elements i.e., 
prthvi, ap, tejas, etc., has consciousness as its attribute, 
à combination of all five cannot give rise to consciousness. 
An attribute that is no attribute of any one of the 
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constituents cannot emerge as an attribute of the 
combination. Five Jadas combined together cannot give 
rise to a cetana. lIundred blinds put together cannot 
develop visual power. Therefore, one has to accept 
the self beyond body that is cetana. 


Further, it is found that though all have body, senses, 
will, efforts, in the same way, a lot of difference 
is found in their success or failure in life. This can 
be explained only on the basis of their good or bad 
deeds in the past and present. The enduring self will 
give a continuity for their functioning. This will explain 
the difference in the success or failure. This will also 
regulate the conduct and inspire right conduct. Otherwise 
one is apt to think of reaping the harvest before it 
is too late in one birth only, and adopt an aggressive 
attitude. This will certainly make his life and the life 
of his fellow-beings miserable because of excessive 
indulgence. No civics or ethics is possible for a self-less 
society. 


NATURE OF JIVA 


After duly establishing self, Vadiraja gives an 
exposition of the nature of self acording to siddhanta. 
The self or Jiva is of the nature of jñāna and ananda. 
Sat, of course, goes without saying. Jt is sakara. Just 
as ‘anu’ is stated to be sakara by Nyàya VaiSesikas 
similarly cidrüpakara Jiva also can be accepted as sakara. 
In this cidakara self, God can be present as he is 
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present in ākāśa. Even Nirakaravadins have accepted 
ükara to Jiva describing it as like that of a lamp. 
These Cidrüpa Jivas have hands, feet, etc., that are 
also cidrüpa. Jiva is a pratibimba of God. That is 
why he is Cidànandarüpa. Jivas have the vestures of 
linga Sarira. They possess Saksindriya. Bahyendriyas 
can give knowledge only when they are in contact 
with Saksindriya. Sri Vadiràja has given all these 
characteristics of Jiva while discussing the existence 
of self in the course of his criticism of carvaka. Though 
it looks like a little digression from the topic on hand, 
Sr Vadiraja says that spontaneous exposition of a 
connected topic is no digression. lt is as spontaneous 
as the over-flowing of milk when heated. 


CRITICISM OF JAINA'S VIEWS 


The Jainas give excessive importance to ahimsa. 
The, impracticability of such a view is pointed out 
by Sri Vadiraja. Himsa or killing is involved in their 
religious activities like building Jaina temples, wandering 
of Jain monks, cleaning the ground, and even in placing 
steps. The peacock feather held by them and using 
salt also: involves himsà. Therefore, their objections 
to the, religious practices of other religions such as 
using Sankha, Krsnàjina, etc., is not correct. Ridiculing 
vedic sacrifices is not a dignified attitude. A distinction 
between wanton injury to birds, animals, and human 
beings, and certain religious pratices involving unavoida- 
ble injury has to be made by all religions and no 
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useful purpose will be served by the mechanical emphasis 
on ahimsa. 


CRITICISM OF SVABHAVAVADA OF BUDDHISTS 


_ Buddhists hold the view that there is no need of 
Isvara. All objects have certain intrinsic nature and 
they function: accordingly. This is not correct. Svabhava 
being Jada, it cannot function on its own. lt requires 
some one else to direct it. Knowledge, will and initiative 
cannot be the attributes of a Jada. If it is contended 
that svabhàva has the svabhava of functioning on its 
own; it will lead to atmasraya dosa. It amounts to 
saying that one can sit on one's own shoulders. According 
to Buddhists moksa or liberation requires efforts. If 
svabhàva doctrine is accepted there should be no need 
of any efforts for liberation. To avoid all these difficulties, 
if Svabhava i is considered as ajada (cetana) for arguments 
sake, then we put further question whether it is svatantra 
or paratantra. If it is paratantra it requires someone 
else to direct it. If it is svatantra, then, Buddhist differs 
only in the name. God is cetana and svatantra. If 
syabhava is also so, then, it is another name for god. 


‘Same arguments apply to those who hold Karma 
to be the regulator. Karma being jada cannot act 
independently. It is rediculous to say that sin which 
is'jada by ‘itself’ pushes one down and punya lifts 
him up. These aré not heavy and light in the sense 
of physical attributes and cannot act in the manner. 
It'is the nature of ‘all’ jadas to require the direction 
of some cetana for AN AA Therefore, Ivara has 
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to be accepted as regulator of svabhava, karma, kala, 
etc. This criticism of Nirisvaravada as much applies 
to Nirisvara Samkhya, Bhatta and Prabhakara schools 
of Mimamsa. 


In this context, it should be remembered that though 
God is behind all activities he is not affected by any 
one of them. He is above Vidhi and Nisedha that 
are ordained by. him. Jt is agreed by all that a liberated 
soul is above Vidhi and Nisedha. therefore, how can 
nityamukta God be affected by these? 


THE DIFFERENCES AMONG THE FOLLOWERS OF VEDAS 
ARE DUE TO THE LACK OF CORRECT UNDERSTANDING 
OF THE IMPORT ON THE PART OF SOME. 


The disputes. among the followers of Vedas is not 
due to the lack of faith in Vedas but are due to 
the lack of correct understanding on the part of some. 
However, they are united for fighting against the atheists, 
like gods and demons co-operating to churn the nectar. 
The important point to be noted in connection with 
the understanding of Vedic purport is that the passages 
that are supposed to support abheda could be explained 
away (Savaka$a) and the passages that support bheda 
have to be affirmed (NiravakaSa). It is not correct 
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to consider bhedavakyas as atatvavedaka and abhedava 
kyas as tatvavedaka. The whole Veda is tatvavedaka 
because jt is svatahpramana. The best solution is to 
appropriately explain the so called abheda $rutis. 


PRAMANYA SVATASTVA 
(Validity of Experience does not need external verification). 


After establishing vedapauruseyatva, Sn Vadiraja 
examines the question whether the validity of knowledge 
or experience requires external verification or not. This 
problem is technically known as the problem of Pramànya 
svatastva or paratastva. Nyàyavai$esikas hold the view 
of paratastva, that is to say they accept the need 
of external verification, while according to siddhanta 
view there is no such need for grasping pramanya 
or validity (Svatastva view) This problem is discussed 
thread-bare in about 200 verses in Yuktimallika 
(1310-510). According to Siddhanta, it is the nature 
of Saksi to have the knowledge and grasp its validity 
without any external aid or verification. lt is our common 
experience that soon after we acquire the knowledge 
of an object we proceed to deal with it. If there 
was any need to verify the validity of our knowledge 
there would not have been such unhesitating initiative 
to deal with the things understood. Such a verification 
would make the practical life impossible. "To know 
is to believe’ is our normal experience. 
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This does not mean to say that there will be no 
error in our experiences. 


In case of erroneous experiences such as mistaking 
a piece of rope for a serpent or mistaking $ukti for 
rajata, Saksi is obstructed from grasping its validity. 
It is manas that vouchsafes this experience and initiates 
action. But the error is realised later and the validity 
of the experience is rejected. Thus Saksi when not 
obstructed by dosa obtains valid experience and does 
not need any verification for grasping the validity of 
the knowledge so acquired. In case of erroneous 
experiences, the validity is grasped by manas. The 
error is detected later by the appropriate verification. 
The insistence of external verification for all experiences 
is unnecessary and impracticable. Further, it will lead 
to anavastha or a chain of never ending verifications. 
If the experience of water has to be verified by the 
experience of quenching of thirst, then, the latter also 
being an experience will be required to be verified 
by another experience to prove it not to be a hallucination 
of the quenching of thirst. The next experience of 
satisfaction requires another experience to establish it 
to: be really so. To avoid such a chain of never ending 
verifications, if self-evident nature of the validity of 
experience has to be accepted at some stage, better 
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to make it the very nature of Saksi and say that 
saksi is capable of having knowledge and ascertaining 
its validity by itself. The instances of error could be 
explained as exceptions rather than rule in respect 
of the process of ascertaining validity of experience. 
The need of verification in such cases cannot be made 
the general rule. In fact the Nyaya-vaisesikas do not 
insist on any verification in case of inferential knowledge 
on the ground that when Vyaàpti, etc., requirements 
of inference are faultless there is no need of any 
further verification. If this is so, there is no reason 
why Saksi should not be given such a privilege when 
there are no dosas. Therefore, no external verification 
is necessary to ascertain the validity of experience. 
Saks) is capable of ascertaining the validity of the 
knowledge obtained by it. Verification is needed only 
to remove the obstructions that cause erroneous 
experience. Once these are removed validity of even 
such experiences is ascertained by .Saksi itself. The 
Nyayavaisesika doctrine that pratibandhakabhava or 
absence of obstructions is also a cause for a given 
effect is not acceptable to Siddhanta. Consequently 
the contention that Dosabhava is. the cause of prama 
is also not acceptable. An obstruction may prevent 
the production of the effect, however, this does not 
mean that its absence is the cause of effect. Causes 
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have already been there. The obstructing factor prevented 
the emerging of effect. When the same is removed, 
naturally the causes lead to the effect. 


Thus the absence or removal of the obstructing 
factor is not a cause but obstruction is only a preventive 
factor to disable the causes to be effective. Sri Vadiraja 
concludes this interesting discussion on pramanyasvata- 
stva with the remark that the readers are advised to 
go to the works of Sri Madhvacarya and Sri Tikacarya 
for full details on the subject. 


GROUPING OF SRUTI PASSAGES AS TATVAVEDAKA AND 
ATATVAVEDAKA CUIS THE VERY ROOTS OF SRUTI 
PRAMANYA 


Advaitins classify the $ruti passages as tatvavedaka 
and attatvavedaka i.e. those that give finally valied 
knowledge and those that give some tentative knowledge 
that has to be ultimately rejected. According to this 
grouping all abheda $rutis are tatvavedaka and bheda$rutis 
are atatvavedaka. This is not correct. This scheme 
is thought of because, apparentlv there is conflict between 
abheda-$rutis and bheda$rutis, and both cannot be 
accepted literally. The solution for this difficulty should 
not be found by rejecüng one set of them as not 
valid, accepting the other set onlv as valid as done 
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by Advaitins. It should be found by properly interpreting 
the so called Advaita-Srutis. Aikya or unity mentioned 
in these abhedaSrutis can be understood in a number 
of ways . Similarity, unity of place, unity of thought, 
unity of scope, uniqueness of qualities, uniqueness of 
independence are the six ways in which the implications 
of the expression ‘aikya’ and its synonyms could be 
understood. Thus the abheda $rutis are sāvakāśa that 
is to say they could be explained appropriately. On 
the other hand bhedasrutis have to be accepted as 
affirming bheda. These are niravaka$a. To dub them 
as atatvavedakas is to cut the very roots of Srutipramànya. 


Similarly nirgunasrutis have to be explained as 
mentioning.the absence of prakrtagunas. 


GUNAPARIPURNATVA AND SARVOTTAMATVA OF LORD 
VISNU 


Srutis emphatically state that Brahman is gunapürna, 
and he is sarvottama. Brahman is Visnu. ]le is Narayana. 
Among the gods Visnu is mentioned as 'top-most and 
Agni as starting the series’ in a Vedic passage. The 
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Sruti, Smrti, Yukti and Yogipratyaksa have established 
the Sarvottamatva of Lord Visnu. In view of this, the 
impression of some that the three deities Brahma, Visnu 
and Siva are equal is not correct. The other gods 
resort to Rudra, Rudra resorts to Brahma and Brahma 
resorts to Visnu. The qualities of Lord Visnu are true 
and eternal. The Sruti passage ‘Neha nanasti’ does 
not deny the truth of these qualities. There is no 
difference between God and his qualities. Mis qualities 
and attributes are declared to be true and eternal in 
Srutis and Smrtis. Therefore, it is not correct to treat 
them as not true. Brahman is bimba for Jivas who 
are his praübimbas. Therefore, the qualities of bimba 
are observed in pratibimbas. Vedas, Yajña, Yoga, Jnana, 
Dharma and all our activities have to have Lord Nàrayana 
as their objective. Narayana should be our goal. Those 
who desire to elevate themselves from routine life 
to higher life should meditate upon the qualities of 
satya, Sauca, daya, dana, etc., qualities of Lord Narayana. 
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The Forms of the Lord are innumerable, the qualities 
of Lord are innumerable. He has no limits of space, 
time or qualities. 


REFUTATION OF NIRGUNATVA CONCEPT OF ADVAITA 


Advaitins declare that Brahman is nirguna and explain 
this expression as that which is devoid of all attributes. 
According to Advaita, Brahman does not possess any 
attributes, qualities or characteristics. This stand of 
Advaita is not correct. The expression Brahman 
etymologicaly means gunapürna. Therefore to describe 
it as nirguna is contradiction in terms. The very pramanas 
employed to prove nirgunatva of Brahman prove its 
sagunatva because meyatva-the fact of being an object 
of pramàna-itself is an attribute. Further, if these 
pramanas are asat or not real, then what is proved 
by them viz, nirgunatva will also be asat. An illusion 
of smoke will naturally lead to the inference of an 
illusory fire only. To say that these pramanas have 
phenomenal reality and are later repudiated by the 
final knowledge, is to say that a kick by the royal 
horse is less painful than that by an ordinary horse. 
This is clearly a stupid approach. Therefore, pramanas 
employed to prove nirgunatva have to be considered 
as real and the fact of nirgunatva being an object 
of these pramanas will introduce an attribute viz, meyatva 
which means that nirgunatva doctrine is abandoned, 
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and sagunatva is inevitable. If nirgunatva is the object 
of knowledge (through the pramanas) then nirgunatva 
is given up. If it is not an object of knowledge (through 
pramanas) then also it has to be given up since it 
is not proved. 


SRI MADHVA'S APPROACH IS RIGHT APPROACH 


Therefore, the right approach is the approach of 
accepting Lord lari the Gunapürna. The doctrines that 
do not accept Lord Visnu-the gunapürna, the puranas 
that do not accept Visnu-the gunapurna, and $ruti-passa- 
ges that are not understood to convey Visnu the gunapurna 
do not constitute the right path. Srt Madhva's approach 
that clearly establishes that Lord Hari is distinct from 
all, he has to be worshipped bv all, and he is the 
lord of all, is the right approach and leads to one's 
upliftment. 
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VISNU IS BRAHMAN 


The Purànas are grouped into Saiva, Brahma and 
Vaisnava. The Brahman of Advaita is not equated with 
anyone of the Trinity of Siva, Brahma and Visnu. 
Therefore, the Advaita-Brahma is not referred in any 
group of Puranas. 


Whatever is excluded from Puranas, has to be 
excluded from Sruti also. The purport of the Vedas 
has to be understood with the assistance of ltihàsa 
and Purana. The sattvika Puranas declare that Visnu 
is Brahma. Visnu is proclaimed as supreme in the 
Veda, in Ramayana, in Mahabharata etc., in the beginning, 
at the end and all along. Sruti is a Rajakanya, Smrti 
(Itihasa Purana) is her friend. therefore, Sruti will walk 
by the path led by Smrti. 
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Nirguna is one of the names of Visnu given in 
Visnu Sahasranama. Therefore, it has to be understood 
as giving the attribute of prakrtagunarahitya. Nirguna 
means trigunavar jita. 


BANDHABHAVARUPAMUKTATVA IS ALSO SAGUNATVA 


Further, Brahman, is Muktasvabhava according to 
Advaita. This they explain as bandhabhavadhikarana 
to avoid the presence of positive attributes. This will 
bring in the negative attribut. (abhavadharmita). This 
will equally defeat the purpose of Brahman being 
described as nirguna since abhavadharma is as much 
an attribute as bhavadharma. Strictly speaking Muktatva 
is a bhàvadharma. The Advaitin’s effort to treat it 
as baddhatvabhava and as an abhadvadharma will not 
help him to establish nirgunatva of Brahman. Apart 
from this, the presence of a number of attributes such 
as nitvatva, dharma$ünvatva, sarüpatva, abadhyatva, 
anandarüpatva, anandavirodhitva, jüanarüpatva, ajñāna- 
$ünvatva cannot be avoided. 


If all these are denied, then there will be no difference 
between Brahman of Advaita and Sünya of the Buddhists. 
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BRAHMAN'S ATTRIBUTES ARE NOT VYAVAHARIKA 


]t is not correct to say that all these attributes 
are only phenomenal (Vyavaharika). These are said 
to be the attributes of Mukta-svabhava Brahman and 
it will be a contradiction if the attributes of a Mukta 
are Vyavaharika. lt amounts to saying that one is a 
Brahmana but his characteristics as Brahmana are not 
true; One is rich but his wealth is not true; One 
is the owner of cows but there are no cows and 
so on. Therefore, all attempts of Advaitins to somehow 
sustain nirgunatva result in contradiction. Therefore, 
he should accept gunapürnatva propounded in $ruti 
with grace. The passages that speak of nirgunatva should 
be restricted in scope to the absence of three gunas 
ie., salva, rajas and tamas and other prakrta gunas 
following kapifijaladhikarananyaya. 


NIRGUNAPADAVACYATVA IS AN ATTRIBUTE 


'The expression nirguna has to convey nirgunatva 
of Brahman either as vacyartha or as laksyartha. In 
either case the attribute vacyatva or laksyàtva has to 
be assigned. In case it is not conveyed either way 
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the attribute asabdatva has to be assigned. Thus in 
the very process of explaining the connotation of nirguna, 
the assignment of some or other attribute is inevitable 
and sagunatva is involved. 


EKATVA AND NIRGUNATVA CONTRADICT EACH OTHER 


In Advaita, Brahmaikva is an accepted doctrine. 
Here Ekatva is an attribute. If this attribute is accepted, 
then, Nirgunatva is given up. On the other hand if 
nirgunatva is accepted, ekatva is given up. Thus the 
two $rutis cut each other if Advaita interpretation is 
accepted. 


MEANING OF NIRGUNATVA HAS TO BE FIXED WITHOUT 
PREJUDICE TO THE BASIC NATURE OF BRAHMAN 


The connotation of words has to be accepted on 
the usage of the learned; but not on mere literal 
meaning of the expression. The word pankaja is not 
taken to mean a frog. The meaning of the words 
when emploved to convev certain objects has to be 
taken without prejudice to the basic characteristics of 
those objects. 


The term 'guru' has to be taken to indicate weight 
when used with reference to a stone but not so when 
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used with reference to a teacher. Therefore, the 
expression nirguna used to describe Brahman in $ruti 
and smrti passages has to be taken without prejudice 
to gunapürnatva of Brahman. In the $ruti passage 'kevalo 
nirgunasca' nirguna means beyond prakrti. 


MOKSA IS NOT NIRGUNA STATE 


The description of Moksa as nirguna also has to 
be taken to mean beyond triguna. If it is interpreted 
as without any guna, nobody would long for such 
a moksa. Nobody would undertake efforts to achieve 
such a goal that would mean liquidation of all his 
qualities. 


GROUPING OF SRUTIS AS ANUVADAKA AND 
NISHEDHAKA IS NOT CORRECT 


A is also not correct to sav that saguna $rutis are 
anuvada (quoted) only to be rejected by the nirguna 
Srutis. One can as well say that nirguna Srutis. are 
anuvada (quoted) to be rejected by saguna $rutis later. 


In fact sagunasrutis being larger in number to consider 
them as nisedhaka and nirguna$rutis as anuvadaka will 
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be more appropriate. However, this very attempt of 
grouping árutis as anuvadaka and niSedhaka is not correct. 


Sruti has to be interpreted with the assitance of 
Brahmasütras. Sri Badarayana has cleraly declared under 
the Sūtra ‘Sarvadharmopapatthesca’ that all attributes 
mentioned in the Sruti are appropriate. Brahmasütras 
are Kanthasütras of the lady viz, Sruti, and therefore, 
ignoring sütras is showing disrespect to $ruti. 


Moreover, to say that a certain passage is anuvada, 
mE indications such as the use of 'vat (ad) and 
"(qq are necessary. No such indications are to 

Be found in the relevant Sruti passages. Further, to 
treat certain data as anuvada, it must have been already 
conveyed by some other Pramana. Therefore, one has 
to state ances Sagunatva is already conveyed by 
another Sruti, or Samaya or some other literature. if 
jt is Mor by Sruti, it cannot be rejected, by 
nirgunaéruti. What is conveyed by one section of Sruti 
cannot be rejected by another section of Sruti. The 
other two i.e., Samaya and other literature cannot convey 
Sarvajfiatva etc., unique qualities of Brahman on their 
own. Thus anuvadakatva of Saguna passages cannot 
be established by Advaitins. Such unique qualities as 
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DivyaSariratva, Divyeccha, Nityananda, Caturmukhaguru- 
tva etc., mentioned in one section of Sruti will not 
be denied in another section of Sruti. Sarvajiiatva etc., 
qualities cannot be considered as only phenomenal or 
Vyavaharika because these were there even before 
creation. In fact, it is the possession of these qualities 
that explains his creatorship etc. Several $ruti passages 
declare that he is sarvadharma, sarvajfia etc. The 
expression ‘kevalo nirguna$ca' may be split as ‘kevalah 
and anirguna.’ 


THERE IS NO DIFFERENCE BETWEEN BRAHMAN AND HIS 
ATTRIBUTES 


The doctrine of nirgunatva will lead to the rejection 
of jfiana and ànanda also which is not desirable even 
to Advaiüns. If it is contended that jnàna, ananda 
etc., are identical with Brahman, it can be pointed 
out that sarvajfiatva etc., also identical. The Sruti ‘Neha 
nanasti kincana’ does deny the difference between 
Brahman and his attributes. In spite of there being 
no difference between guna and guni, the mention 
of them as different is due to Vi$esa. Sruti mentions 
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Brahman as Satya, Jñāna and Ananda and also mentions 
ünanda etc., as his attributes. Therefore both gunata 
and gunità, sukhatà and sukhità are not incongruent 
in him. 


NIRGUNA MAY BE TAKEN TO MEAN THE ABSENCE OF 
HEYAGUNAS 


Nirguna Srutis may also be taken to deny such 
inauspicious attributes such as adharma, duhkha, irshya, 
etc,. with reference to Brahman. One who has aversion 
for certain qualities will. deny them. Unfortunately 
Advaitin has aversion for all qualities of Brahman and 
therefore, he denies all of them. Even Yogins undertake 
great efforts to acquire Vijñānaśakti etc. Therefore how 
can one deny sarvajüatva, ai$varya etc., qualities of 
Brahman himself. Even a small quality has to be traced 
and appreciated ; how can one dare to deny all qualities? 


THE PASSAGE ‘SATYAM JNANAM ETC. IS NOT SVARUPA 
MATRAPARA 


The passage ‘Satyam jiianamananta’ is not Brahma- 
svarüpamátrapara as contended by Advaitin but it is 
gunavisistabrahmapara. If merely Brahmasvarüpa was 
to be communicated only one term (either Satya or 
Jana or Ananta) would have been sufficient. It is 
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not correct to say that Satya stands for not asatya, 
jñħñāna stands for not ajüana, ananda stands for not 
duhkha by way of laksana. In this case, in the standard 
example of laksana, the term ganga will have to stand 
for not aganga instead of tira (bank). This is absurd. 
Further, without mukhyarthabodha (conveying of primary 
meaning) there can be no laksyàrthabodha (conveying 
of secondary meaning). Therefore, conveying of Satyata, 
Jüànata and Anantata cannot be avoided. No ward 
can proceed to convey laksyartha unless it conveys 
mukhyartha. Therefore also conveying of Satyata etc., 
is inevitable. 


OPPOSITE ATTRIBUTES CAN BE PRESENT IN BRAHMAN 


There is no difficulty in conceiving opposite attributes 
also in Brahman. Both anutva and mahatva can be 
the attributes of Brahman. Only such attributes that 
are derogatory to his greatness are not admissible. 
The qualities of Brahman are unlimited and illimitable. 
These are eternally present. 


THE ROLE OF VISESA 


The qualities of Brahman are not different from 
Brahman. Through viSesa these are distinguished. This 
is exactly the purpose of Visesa. This Visesa distinguishes 
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the Brahman and his qualities though the two are 
identical. But to distinguish Visesa from the object, 
another Viéesa is not required, just as another lamp 
is not required to reveal a lamp that reveals other 
objects. Similarly the Mülarüpa and Avatàrarüpa of 
God are also not distinct. To conclude, it is declared 
in the Sruti and is also established by logic that the 
attributes of lord Visnu are innumberable, true and 
eternal. 
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CHAPTER N 
SUDDHISAURABHA 


The theme of Suddhi Saurabha is to establish 
‘Nirdosatva’ of God. That is to say God has no 
draw-backs, inadequacies, limitations or defects of any 
type. He is absolutely free from blemish both in his 
Mülarüpa and Avatàrarüpas. In Guna Saurabha it was 
established that god is Gunapürna. He has infinite number 
of auspicious qualities. lere, it will be established 
that he is Nirdosa. In other words, the topic of first 
chapter of Brahmasütras was delineated in Guna-Saura- 
bha and the topic of the second chapter of Brahmasütras 
will be delineated here. 


GOD IS NIRDOSA BOTH IN MULARUPA AND 
AVATARARUPAS 


$n Vadiraja opens this chapter with a touching 
remark that even the mentioning of any blemish or 
draw-back with reference to the supreme god even 
for argument’s sake is a sinful act. What is a draw-back 
from human point of view is not necessarily so from 
the divine point of view. For instance, God destroys 
al at the time of pralaya but that cannot be treated 
on par with the ‘killing that ordinary human beings 
indulge in. God has no birth. IJe has been there even 
during pralaya. God is the cause of all. No cause 
of God can be thought of. It is stated in Mahabharata 
that Caturmukha Brahma and Rudra are born from 
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the graceful and wrathfull moods of Lord Narayana. 
But Lord Narayana is not born of anything else. 


Further, Lord Narayana has no desire or purpose . 
of his own to be fulfilled in undertaking creation etc., 
activities. He is Pirna-pravriti i.e., one who has no 
desires of his own to be fulfilled. 


Mis activity is something like the over-flowing of 
a tank. By such an over-flow of water, it is not the 
tank that benefits but the land irrigated that benefits. 


Similarly the supreme God has no sorrow or delusion. 
He is Pürnasukha and Pürnajüana. Joy and sorrow 
come one after the other. How can one who is always 
Pürnasukha have any sorrow? Knowledge and delusion 
also cannot co-exist. God being Pirnajfiana there cannot 
be any delusion for him. The past deeds are responsible 
for the joy or sorrow of a person. But it is clearly 
stated in the scriptures that God's deeds do not bind 
him as in the case of ordinary human beings. He 
neither prospers nor suffers from his deeds. As regards 
the hunger and thirst, even the souls will not have 
these after liberation, how can God have hunger and 
thirst? God does not require any protector either. He 
supported the earth in his Varaha incarnation and he 
himself does not require any suport or protection. 
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In his different Avataras God pretends certain human 
weaknesses. But it is all a play (lokavidambana). In 
his incarnation of Rama he was not separated from 
Sita at all, and there was no question of any grief. 
His killing Ravana cannot be construed as Brahmahatya- 
dosa. The establishment of Sivalinga at Ramesvara was 
not for the removal of Brahmahatyadosa for himself 
but to remove the same for Siva himself who had 
slain the fifth head of Caturmukha Brahma. Siva desired 
to get rid of this by Setudar$ana. Sr Ràma taking 
the assistance of Sugriva etc., was not intended so 
much to re-inforce his strength but to favour them. 
One who could tear Brahmanda by his nail could very 
easily tear the demons. No assistance was necessary 
for the purpose. Similarly, there was no birth. or death 
to Sti Krsna. Yosodà saw the entire Brahmanda in 
his mouth. How can there be any birth or death to 
such a person? The $rivatsa mark was observable 
at the chest of Sri Krsna also. Therefore, there was 
no question of another person being born from Devaki. 
At the time of departure Sri Krsna showed his bimbarüpa 
to the deserveing persons. In the visvartipa revealed 
by $n Krsna, Bhishma, Drona and all other warriors 
were seen clutched in the jaws of S Krsna. Therefore, 
‘how can he be killed or injured by an arrow or: any 
other weapon? Formerly, in-the sacrifice of Daksapraja- 
pati, Visnu prevented Siva from killing Daksa. low 
can Sri Visnu of such great prowess be killed or injured 
by ‘an arrow in his Ir navaa Ey the grace of 
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Narasimha no weapon was able to injure Prahlada. 
How can any weapon injure God himself? Certain 
human draw-backs observed in respect of avataras should 
not be taken at their face value. An actor playing 
a woman's role will be taken as woman only by the 
ignorant. Sruti is the primary source of knowledge 
in respect of the nature of God. The other sources 
such as Puranas are valid in so far as they do not 
conflict with Sruti. An ignorant person will take a 
piece of gem as a piece of stone but not an expert. 
Sruti declares that the supreme God is absolutely free 
from any draw-back or blemish. Therefore, neither 
in Mülarüpa nor. in Avatàrarüpas there is any blemish 
on the part of God. God has no birth, death, sorrow, 
delusion, etc., draw-backs. These arise from good and 
bad deeds. But God's deeds do not bind him. He 
has no desires nor any purpose of his own to be 
fulfilled. Ie is Aptakama. 


CRITICISM OF ADVAITA CONCEPT OF AJNANA 


After clearing the doubts regarding the draw-backs 
mentioned in Puranas in respect of Avatàras of God, 
Sr Vadiraja takes the question of ajñāna attributed 
to Brahman in Advaita. If the Advaita idea that Brahman 
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is the agraya and visaya of ajñāna (locus and object 
of ignorance) is allowed to flourish, if the idea that 
Brahman undergoes samsara (transmigration) being 
affected by ajüana is allowed to flourish, then, the 
talk of Nirdosatva of Brahman will have no meaning. 
Therefore, Vadiraja takes up this question and examines 
in detail. 


NEITHER TADATMYAROPA NOR DHARMAROPA IS POSSIBLE 


In Advaita, adhyàsa or erroneous experience is 
explained in two ways: 1) Tadatmyaropa i.e., mistaking 
one entity for another. 2) Dharmaropa ie., mistaking 
the attributes of one entity as the attributes of another 
entity. For instance, mistaking the body for self is 
Tadatmyaropa. Here one entity i.e., body is mistaken 
for another i.e., self. Mistaking the attributes of body 
such as sthülatva, kr$atva etc., as the attributes of 
self is Dharmaropa. llere the attributes of one are 
wrongly transferred to another. 


In the case of ihe error involving Brahman and 
ajñāna none of the two types is possible. Neither ajfiana 
‘can be mistaken for Brahman as "Ajüanam Brahma’ 
nor ajñānatva the attribute of ajñāna can be transferred 
to Brahman as ‘Brahmani ajfanatvam’. Therefore, no 
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contended in Advaita. The expression ‘ajfioham’, I am 
ignorant, involves sansargáropa. This requires ` the 
presence of ajñāna somewhere before, and then only 
its wrong association with Brahman can be talked of. 
In Advaita there is no entity other than Brahman which 
can be asraya of this ajñāna. Further, ajfiana sansargaropa 
is not possible in Advaita since ajñāna is associated 
with Brahman itself in their opinion. To say that this 
association itself is erroneous (àropa) is begging the 
question. Unless erroneousness of the super-imposition 
of ajüàna is proved the erroneousness of the 
superimposition of its association cannot be proved, 
and unless that is proved the former cannot be proved. 
Therefore, ajüànaropa on Brahman cannot be proved 
either by way of tādātmyāropa, or by way of dharma 
ropa. 


DOSA REQUIRED FOR AJNANA CANNOT BE PROPERLY 
EXPLAINED IN ADVAITA 


Further, for erroneous experience dosa or defect 
is required. What is the defect in case of this ajnana 
for Brahman? This ajñāna may lead to other erroneous 
experiences. How can it lead to the erroneous knowledge 





15), Were nAaR HET MATER | 

aud waded sA sr T |i (11.75) 
152. aly sfraezr GRATIS: d (1.82) 
153. Hlafeat dermal e aient | 

aAA dene sia: fast ater | (0.84) 
154. WHAT disg: EXIRET TAT | 

EAS sere AT AAPA Ml (189) 


a wer eeN feet agate di 1.93) 


56 Essentials of Yuktimallika 


of itself? The darkness may cause erroneous knowledge 
of other object. How can it cause the erroneous 
experience of itself? To think of another ajñāna to 
lead to this ajfiana is also not helpful since one block 
of darkness cannot lead to the erroneous knowledge 
of another block of darkness. Moreover in Advaita 
only one ajüàna is accepted as beginingless entity. 
The Advaitin’s contention is that no separate dosa 
is required to produce ajnàna. The contention that 
ajfiàna itself is both dosa as well as the consequent 
erroneous experience is also not tenable. Because, a 
dosa that produces error is always required to be 
present before the error. To assign both the roles 
of dosa-the cause of error-as well as the error-to 
one and. the same. will lead to anyonya$raya, that is 
to say there is no cause of error unless the error 
is there, and there is no error unless the cause of 
the error is there, since one and the same entity is 
considered as both cause and effect. 


The entire structure of Advaita-Vedanta is based 
on the concept of ajiiana. Once it is proved that this 
concept is untenable the whole structure of Advaita 
doctrine collapses. 
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ADVAITIN CANNOT ACCEPT SATY ABHUTA AJNANA 


It is pointed out above that mithyabhita ajiiana 
as envisaged in Advaita is not tenable. Therefore, he 
is forced to accept satya ajñāna. If such satya ajñāna 
is upadana, then, the world will be true, the bheda 
will also be true. There will be no removal of such 
satya ajiàna and hence no liberation. The perception 
of objects also will not be possible since satya ajfiana 
is not set aside as and when the objects are perceived. 
Thus, acceptance of satya ajñāna by Advaitin will lead 
to ridiculous results. However, he has not ventured 
such satya ajiiana. But his concept of mithyabhita ajfiana 
is untenable. Hence his stand that the whole universe 
is ajiianakalpita is untenable. Mis entire doctrine which 
is based on the concept of ajñāna is untenable. 


BRAHMAN CANNOT BE ASRAYA OF AJNANA 

The expression “Aham ajfiah’’ is interpreted by 
Advaitins as indicating Brahman possessing ajnana. This 
is quite irrelevant. Jf it is contended that the two 
i.e., jiva and Brahman, being one in the ultimate analysis, 
ajiàna for one means ajnana for the other, it has 
to be pointed out that the one-ness of the two will 
be established only if ajñāna is established and ajiana 
will be established only if one-ness is established. Thus 
ip Se eel 
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it results in anyonyaSraya. Lord Krsna has declared 
that he knows everything. Thus he testifies sarvajiiatva 
of Brahman. 


Saryajfiatva is testified by God. Ajnatva is testified 
by jiva through his experience “‘Aham ajiah". The 
latter cannot have any scope in respect of the former. 
When two perceptions testify two opposite things, any 
attempt to push in between will result in being cut 
down like a fox trying to push its head between two 
fighting rams. The passage ‘Mayam vyadasya citcchaktyà' 
'etc., clearly states that God will remove ajüàna by 
his power of knowledge. Therefore, how can there 
. be any ajfiana on the part of God? 


. JIVA ALSO. CANNOT BE ASRAYA OF AJNÀNA IN ADVAITA 


Advaitin cannot also take the stand that Jiva is 
asraya for ajnana. Because according to Advaita jiva 
is the outcome of ajiiana and therefore, he. is not 
present before ajnàna so as to be à$raya for the same. 
"Unless there is jiva who is said to be the locus of 
ajiidna, ajüana cannot be present, and unless there 
is ajfiana, jiva who is the product of ajfiana cannot 
emerge. Thus it will result in .anyonya$raya. In order 
to avoid such anyonya$rayà. if jiva is considered as 
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anadi, and not a product of ajüàna, then the difference 
between jiva and Brahman will be true. To project 
ajiàna on the part of Brahman on the ground that 
jiva has the experience of ajñāna and he is not different 
from Brahman will lead to many ridiculous results. 
If ignorance of one leads to the ignorance of all, 
the misery of one will have to lead to the misery 
of all and the experience of objects of one will have 
to lead to the experience of that object by all. Therefore, 
it is not correct to stretch the ignorance of jiva to 
God. It is something like attempting to tie the elephant 
with a rope with which a calf is to be tied. He who 
is ignorant is not the lord of the world, and he who 
is the lord of the world is not ignorant. The Sruti 
“Anādi màyayà suptah" etc., clearly states that it is 
jiva who possesses ajñāna. Therefore, no ajüana is 
possible for Brahman. It is also not possible for jiva 
in Advaita since jiva is a product of ajfiana according 
io them. 


CRITICISM OF BHAVARUPA AJNANA 

Ajfiana is considered as Bhavarupa or a positive 
entity in Advaita. They point out certain logical difficulties 
in accepting ajñāna as Jnanabhàvarüpa. They argue 
that in case it is considered as Jnanabhavarupa, one 
has to answer the question whether pratiyogi-jnana 
is there or not. If there is pratiyogi jñāna, that is 
to say if there is already jñāna of jana, there cannot 
be Jhànabhava. On the other hand, if there is no 


173. SE AAAS SAAT | 
amet g fk a ere Maat gaa F (11.216) 
174. Were: aria Beat HATTA | 





X 


Fame aT mdi A di (11.229) 
175. Has AAA ASAT IIS T. [DTE | 

q aq SPR gp rper ae | 7 — (0236) 
176. f& BATA TATE RT REDE | 

fh Senge VIRI TAIT |i (1.240) 


60 Essentials of Yuktimallika 


pratiyogijiiana, that is to say, if there is no jñäāna 
of jüàna, then also, there cannot be Jhanabhavajiiana 
since bhàvajfiana necessarily requires pratiyogijfiana. 


But similar difficulties can be pointed out in case 
of bhavarüpa ajiiana also. This ajñāna is supposed 
to conceal svarüpananda. Unless one knows svarüpananda 
one cannot know .its concealment. If one knows it, 
then, there is no question of its concealment. Such 
a person has liberation even while in transmigration, 
as he has realised svarüpananda. Therefore, bhàvarüpa 
ajianavadin also cannot avoid the dilemma whether 
the object, of which ajñāna is talked of, is known 
ornot. . 

Now the Advaitin's argument that in the experience 
‘Aham ajfiah’ ajnana is about ‘Aham’ is also not. tenable. 
Because according to the maxim laid down by Advaitin 
l.e., ‘Yad bhatam na tadajhatam’ ‘Aham’ cannot be ajfidta 
as it js bhata or experienced. Therefore, ajfiana has 
got to be about svarüpananda and the dilemma whether 
it is known or not cannot be avoided. 


Jnanabhavavadins have a solution for their dilemma. 
The eye requires light to see the objects; but it does 
not require the same to observe darkness. Because 
the light will destroy darkness itself. Here an exception 
is made to a general rule. Similar exception has to 
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be made in respect of pratiyogijiána in case of 
Jüünabhàvarüpa ajñāna. This solution is not available 
io Advaitin as he does not accept it. If he accepts 
it, then, there is no need to accept bhavaripa ajñāna. 


SVARUPAJNANA IS COMPETENT TO REMOVE AJNANA BUT 
NOT VRITTIJNANA 


Further, according to Advaita, it is not svaripajfana 
of Brahman that removes ajñāna but it is Manovrttijñāna 
that removes it. This is a strange position. How can 
Manovrttijfiana remove that which cannot be removed 
by Brahmasvarüpajfiana? What cannot be cut by a 
sharp sword, cannot be cut by a toy-sword. After 
all manovrti reveals objects only because of the 
underlying cit$akti in it. While explaining the process 
of vrttijiiina Advaitins refer to pramatrchaitanya, 
pramanachaitanya and visayachaitanya, thereby clearly 
indicating that jt is Chaitanya that is at work. Manas 
is jada by itself. It is cit-Sakti that removes ajñäna 
that conceals the objects and then the objects are 
revealed. Therefore, in the ultimate analysis, it is 
svarupajiiana that should have been described as leading 





gfe yard area: UN (11.263) 
82. HARRI 3E TGIT f TATA | 

Sep I (11.265) 
183. BUST RTT | (11.321) 

A: afer Wer wat arated | Je (1322) 

ART WHAT | ; . (1.321) 

xg NAM d (1.321) 
184. era ferentes I a 

gafrahw eid ara SAN |i (1.322) 


62 Essentials of Yuktimallika 


to the removal of ajiiana. If this is so the co-existence 
of these two i.e., svaripajfiana and ajnana, becomes 
incompatible. But unfortunately such a position is 
accepted in Advaita. 


DIFFICULTIES IN PROJECTING THE WORLD 


Further, Brahman associated with ajiiana is supposed 
to witness the world. If the world that is to be witnessed 
has already been there, then, it is a true world. On 
the other hand, if it is projected as a result of Brahman’s 
association with ajfidna, then, it has to be for ever, 
since its two grounds i.e., Brahman and ajfiana, are 
always there. Consequently there can be no pralaya 
etc. 


The Sruti "Mayam tu prakrtim vidyat’ etc., does not 
Support the idea that Brahman is affected by Maya. 
]Jts purport is that God controls Maya or Prakrti. 


AJNANA IS NOT REQUIRED FOR SARVAJNATVA 


Another curious stand of Advaita is that ajnana 
is required to bring about the sarvajiatva of Brahman. 
Brahman by himself is asanga, i.e., not attached to 
anything. If such a Brahman has to have the knowledge 
of all, something to introduce jñātrtva in him is necessary. 
It is the association with ajñāna that introduces the 
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bifurcation of jüàta, jieya and jfiana. Then, ‘of course, 
Brahman will have the knowledge of all and thus he 
is sarvajiia. This is a strange logic. To say Brahman 
is sarvajfia. because he is ajita (associated with ajnana) 
is self-contradictory. Moreover, what kind of relation 
or sanga is established by ajfiana between Brahman 
and the objects comprehended by him? He being 
cit-svaripa nothing else is required to connect him 
with the object for the purpose of comprehending them. 
The import of asanga $ruti is that he is free from 
ajiiana, misery, effects of deeds etc. 


Further, according to Advaita the world is projected 
through ajfiana. But before the first creation there was 
no ajñāna nor ajña jivas. If ajnana has to be envisaged 
from the point of view of the jivas that are yet to 
be created, then, the removal of ajnàna also can be 
managed by proxy. To say that in the ultimate analysis 
all are one is begging the question. The one-ness of 
all can be established only after a satisfactory explanation 
of the nature of ajñāna is given, and such an explanation 
is possible only if one-ness ijs accepted. This is 
anyonyasraya. 


AJNANA CANNOT BE VISAYASRITA 


The contention of some of the Advaitins that ajnana 
is visaya$rita, that is to say, the ajüüna about Sukti 
is $uktyavacchinna chaitanyasraya (has caitanya specified 
by $ukti as its locus), is also not correct. Because, 
in the case, if it is removed by the vrtti of one person 
in respect of an object there should be the knowledge 
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of that object for all. When a lamp is brought in 
a dark room and the darkness is removed, all will 
have the knowledge of the objects therein. If it is 
contended that though one ajiana is removed by the 
wti of one person, another ajñäna is re-introduced 
immediately, then the object should be concealed again 
to all including the person for whom it was revealed 
earlier. If separate ajñānas covering the same object 
in respect of each Jiva are to be envisaged, then, 
it leads to the concept of infinite number of different 
ajnanas. No series of different darknesses for different 
persons is ever énvisaged. Therefore, the idea of ajfiana 
being visayaSrita is untenable. 


From the above discussion it is clear that none 
of the three viz. Brahman, Jiva and Visaya can be 
a$raya for ajfiana in Advaita. 


JIVA IS ASRAYA OF AJNANA ACCORDING TO DVAITA ` 


The Dvaita position in this respect is that Jiva is 
a$raya for ajtàna. The dosas that are responsible for 
ajñāna are found with men. It is also logical to say 
that each Jiva has his own ajnana. Jnana and ajñāna 
are opposed to each other. Jnana destroys ajñāna. 
Therefore, it is also necessary to say that both occur 
to Jiva only. Light moved into a room where the 
darkness is present, will remove that darkness. If the 
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darkness is in one room and the light in another, 
one cannot remove the other. Advaitin’s stand that 
Brahman or Visaya is āśraya for ajñāna and it is removed 
by Jiva acquiring knowledge amounts to saying that 
the darkness in one room is removed by the light 
in another. Therefore, Jiva is the à$raya for ajñāna. 
(Advaitin cannot take this position, because according 
to him Jiva is the product of ajfiana.) 


ANTAHKARANA CANNOT MOVE OUT 


Further, Advaitin’s idea that antahkarana moves out 
at the time of perceiving objects is also not correct. 
Knowledge is internal just as happiness or sorrow are 
internal. Manas will move out of body only at the 
time of soul’s departure from the body; but not at 
the time of each experience of external objects. Thus 
Jana is internal. Similarly ajfiána is also internal. External 
objects are not its locus. The experience ‘Aham ajüah' 
is the proof for ajhana being present in Jiva. The 
Sruti ‘Anadi mayaya supto' etc. declares that ajnana 
belongs to Jiva. 


AJNANA IS NOT NECESSARY AS UPADANAKARANA 


Advaitin's idea that ajfiana on the part of Brahman 
is necessary as upadanakarana of this world is also 
not correct. lt is Mila-Prakrti that is upádanakarana, 
but not ajnana. 
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NATURE OF AJNANA ACCORDING TO DVAITA 


As regards the nature of ajñāna accepted in Dvaita, 
the following details have to be noted. This ajñāna 
or avidyà is an aspect of Prakrti. It is two-fold: 
(1) Jivacchadika i.e., that which conceals the nature 
of Jiva. It is something like dirt on the eye. It is 
finally destroyed. (2) Paramàcchadika i.e., that which 
conceals the nature of God. Jt is something like a 
veiling cloth on the eye. This is to be finaly withdrawn. 
Both these belong to Jiva. Both these are removed 
by the grace of God. There is no question of ajñāna 
belonging to Brahman. 


ONE AND THE SAME CAN BE BOTH SUBJECT AND OBJECT 


While analysing the experience "Mamaham na vijanami’ 
certain difficulties are raised by Advaitins. One difficulty 
is, how can one and the same, i.e., ]1/me be the 
subject and the object for one and the same action 

e., knowing? This objection is based on the Bhatta’s 
definition of an object. However, one has to go by 
the experience in such matters but not by the definitions 
given on the basis of incorrect analysis of experiences. 
The Gita passage  "Svayamevatmana àtmànam vettha”’ 
clearly shows that one and the same can be the subject 
and object for an action. So far as jadas are concerned 
knower and the known, and knowledge and known 
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have to be different. The expression ‘‘ayam ghatah" 
necessarily involves such difference. But in case of 
cetana, one and the same can be the knower and 
the known. The action of knowing is also not different 
from the knower. The expression ‘Mamaham jdnami’ 
clearly shows that the knower and known are one. 
It also shows that the knowledge and the knower are 
also one. 


SVAPRAKASATVA IS NOT SVA AVEDYATVA 


This discussion is raised in connection with Advaitin's 
contention that Jévara cannot have his own jñāna because 
one and the same cannot be both the subject and 
the object of one and the same action. Therefore, 
he has no svasvarüpajüána and hence can be the locus 
of. ajfiana. To say that jévara has no svasvarüpajhana 
is to attribute a great draw-back to him. Therefore, 
this contention of Advaitins is refuted and it is shown 
that one and the same can be both subject and object 
in so far as cetanas are concerned, particularly, in 
experiencing knowledge, ignorance etc. qualities. One 
can note the Upanisadic passage  Tadatmamamcva avec 
in this connection. Advaitins have accepted that the 
experiencer and the experience as one and the same 
in case of Saksi experiencing sukha. Therefore, there 
is no: reason not to accept similar identity in case 
of experience and the experienced also. Advaitin's 
explanation of 'svapraka$a' as one who does not know 
one-self is funny. In that case one, will not have the 
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experience of bliss after liberation. it is true that the 
Jaggery will not experience its own sweetness; but 
can we say so in case of a cetana and that too a 
liberated soul? In case, bliss is not realised in the 
liberated state, the liberation will cease to be a Purusartha 
ie., the goal to be achieved by a soul. Therefore, 
Advaitin’s idea of 'Svapraka$a' as one that does not 
know itself on the ground that one cannot be both 
subject and object of one and the same action is 
untenable. 


GOD IS NITYASUDDHA AND NITYAMUKTA. 


In Advaita, Brahman is described as nityaSuddha 
but unfortunately the same Brahman is described as 
baddha (affected by bondage) through avidya. They 
hold that it is Brahman that is perpetually involved 
in samsara (transmigration) through the association with 
avidya. Therefore, how can such a Brahman be described 
as nitya$uddha? To say that bandha is not real and 
therefore it does not affect Suddhatva of Brahman 
is not correct because bandhamithyatva (non-reality of 
bondage) cannot be established either by Sruti or by 
any other pramana. 

The Sruti passage ‘“‘Dva Suparna Sayuja” clearly 
establishes the difference between Jiva and Brahman 
even in Mukta state, and therefore it is not correct 
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to say that Brahman has the bondage which is not 
real. It is Jiva that has bondage which is real. This 
real bondage of Jiva is removed in Mukti state. Therefore, 
it is Jiva who is Baddha earlier and Mukta later. So 
far as God is concerned he is neither Baddha nor 
Mukta later. For Bandha dosas are necessary. God 
being completely free from dosas he is NityaSuddha 
and Nityamukta. 


CLARIFICATION OF THE MEANING OF BHAGAVATA VERSE 
“BADDHO MUKTA ITI HI AKHYA GUNATO ME NA VASTUTAH" 


The purport of the Bhagavata verse ““Baddho Mukta 
iti hi ākhyā gunato me na vastutah’’ superficially appears 
to be that I (God) am called baddha and mukta through 
the gunas but really speaking ] am neither baddha 
nor mukta". But this meaning is not at all intended. 
Firstly because in an earlier verse viz. *Satvam Rajas 
Tama iti gunà jivasya naiva me" it is clearly stated 
that the gunas satva rajas and tamas pertain to Jiva 
but not to God. Secondly in the latter half of this 
verse it is clearly stated that God has neither bandha 
nor moksa. Therefore, the first half of the verse viz. 
Baddho mukta iti hi akhya etc. cannot be interpreted 
to mean that God has bandha and moksa. The correct 
meaning of the first half of this verse is “‘Jiva has 
bandha or moksa through the gunas i.e. satva, rajas, 
iamas that are under my control but not as a part 
of his very nature". The latter half adds that since 
gunas arise out of Maya or Prakrti, I (God) have 
no bandha or moksa. Thus this Bhagavata verse clearly 
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informs us that Jiva has bandha and moksa while 
Paramàtman or Brahman is free from these. 


FIVE-FOLD MEANING OF MAYA 


The term Maya occurs in $ruti and smrli passages 
in one of the following five meanings: (1) God's desire 
(2) God's power (3) God's prowess (4) Jada prakrti 
(5) Ignorance of Jiva. The first one i.e. God's desire 
or lechà is also known as Mahamaya, avidya, niyati, 
mohini and so on. All these expressions refer to God's 
desire in the relevant contexts. The secohd one is 
called as Māyāśakti or lévaraSakti and the third one 
is called Vaisnava tejas. It is mentioned in Mahabharata 
in the context of protecting Uttara’s womb through 
God’s maya or Vaisnava tejas. The fourth meaning 
viz. Jada Prakrti is found in. the passage “Mayam tu 
Prakrtim. Vidyat’ etc. The fifth one.is ajfiana or avidya 
that pertains to Jiva. This is responsible for the 
transmigration of Jiva. It is removed at the time of 
liberation. It is ineffective even in the case of liberated 
souls. Therefore, how can it affect God? Besides these 
five meanings of Maya, it also means Rama in her 
Durga form. God's desire is svarüpabhüta maya while 
$y and jadaprakrti are bahya mayas. These two are 
entirely dependent on God. The Maya as understood 
in Advaita viz. Sadasadanirvacaniya ajñāna is nowhere 
found in $ruti and smrti passages. There is, absolutely 
no ground to accept such ajnàna, much less to consider 
it as affecting Brahman. Ajñāna can never conceal 
svaripajiana of Brahman. If it can do so, then it 
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can as well recur to a mukta and revert him to samsara. 
Therefore, such an untenable concept has to be given 
up. Thus, as the Advaita concept of Maya is un-tenable, 
there is no question of God being affected by such 
a dosa as ajiiana. 


GOD'S ACTION IS NOT DOSA OR LIMITATION FOR HIM. 
HE IS NOT NISKRIYA OR NIRGUNA 


Sruti expressly mentions jüana, bala and kriya of 
God in the same passage. If kartrtva is to be denied 
on the ground of the passage *niskriyam niskalam’ 
etc., then, jüatrtva also will have to be denied on 
the strength of the same passage, since both kartrtva 
and jñātrtva involve action; But the $ruti as stated 
above does assign jñāna, bala and kriya to God. 
Therefore, what is intended by Sruti when it describes 
God as 'niskriva' is that his actions do not lead to 
punya and papa. lle is above the action involving punya 
and papa. Similarly when he is described as a$abda, 
arüpa, asparsa etc. it only means that evil words, evil 
forms, evil touch etc. do not pertain to him, If asabda 
gruti speaks of him, then, he is Sabdavisaya. If it 
does not speak of him, then, it does not disapprove 
of his Sabda visayatva. In either case he is not asabda. 
Similarly, if aspar$a is complete absence of contact 
or association, then, how can Advaitin explain the contact 
between avidyà and Brahman? Further, Sruti describes 
God as. Rukmavarna. this shows that he has rüpa. 
Spar$a and rüpa always go together. Therefore, neither 
of them can be denied. Only prakrtarüpa, prakrtasparsa 
etc. are denied with reference to God. He is sakara 
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though he is Caitanyasvarüpa. He is described as vi$vata 
caksu, vi$vatomukha, vi$vatobáhu etc. He is jiananandat 
maka. 


THERE IS NO DIFFICULTY IN CINMATRA SVARUPA GOD 
BEING KARTA 


]t was pointed out earlier that God has jfiana, bala 
and kriyà. Me has both kartriva and jñātrtva. It is 
not correct to argue that cit cannot be kartā. If cetana 
is not kartā, then, his obtaining liberation would not 
be the result of his efforts. Who undertakes sàdhanas 
if cetana is not karta? If he has no kartrtva, he cannot 
undertake sádhanas. Therefore, how can he be entitled 
for the phala ie., liberation without undertaking 
sadhananusthàna for the same? If it is argued that 
kartriva is found both in cetana and jada together, 
our point is conceded. You have accepted kartrtva 
for cetana. But strictly speaking kartrtva belongs to 
celana alone. The jada adjuncts such as Sarira, manas 
etc. are only accessories for action. God also utilises 
kala, prakru, karma etc. for creation. This does not 
hinder his kartrtva. These are all completely under 
his control and are his accessories. 


LIBERATED SOULS ALSO HAVE APRAKRTA RUPA. 


The souls will have pràkrtadeha until liberation. 
But after liberation they will have aprakrtadeha. This 
is clear from the $ruti passages like “svena rüpena 
abhinispannah” etc. Such aprakrtaSarira is also necessary 
in view of the bhogas described in the éruti passages 
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"stribhih yanaih’’ etc. The mention of singing, dancing 
etc. in ecstacy in liberated state will also justify the 
possession of aprakrtadeha on the part of liberated 
on the part of liberated souls. While jivas will have 
lingaSarira and sthüla$arira also in the state of bondage, 
the God will always have cidànandàtmaka $arira only 
since he is nityamukta. Thus, it is clear that God 
and liberated souls will have aprakrta form. The instances 
of Viévarüpa of God being seen by his grace are 
found in Gità and Puranas. Even in avataras his $arira 
is not prakrta. It is always aprákrta. Neither Aditi nor 
Devaki gave birth to God's body. The one that. played 
the role of the charioteer of Arjuna is also not a 
prakrta form but it is also aprakrta form. Both in 
mülarüpa and avatàrarüpas God has only aprakrlarupa. 


PURUSASUKTA DESCRIBES VISNU OR NARAYANA ONLY. 


The description of the Purusa in Purusasükta and 
the description of Narayana in Nārāyaņīya , Upanisad 
agree verbatum. Similarly the description of Sri Krshna 
in Bhagavata in the verse “Agnir mukbam te 
avaniranghrih" etc. also agrees with the description 
of Purusa. Therefore, Purusasükta is Visnusükta. Now, 
the knowledge of Purusa as described in Purusasükta 
is stated to be the means for liberation. Therefore, 
this description of Purusa or Visnu as sahasrasirsa 
eic. is the description of the aprakrta form of the 
God. The knowledge of pràkrta form cannot help one 
to obtain the aprakrta state. Therefore, the God's. form 
is aprakrta. 


THE STATEMENT “PURUSA EVA IDAM SARVAM” DOES NOT 
SUPPORT ADVAITA Fe 


The Statement “‘Purusa eva idam sarvam" only 
indicates that all things are entirely dependent on Purusa 
or God and he alone is svatantra.. This is clear from 
the context. The opening and concluding statements 
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of the Purusastkta also make it clear. The statement 
"Etavàn asya mahima tato jyàyàn$ca pürusah'" shows 
that he is sarvottama but not sarvatmaka in Advaita 
sense. The statement 'Amrtatvasya i$ànah' states that 
God is the lord of both the liberated and un-liberated 
souls, and the matter as well. Therefore, how can 
such a lord be identical with the material world ? 


Further, the statement 'Purusa eva idam sarvam’ 
admits many other meanings. The nominative case 
(Prathama) ending of ‘Purusah’ can be taken as ablative 
(pafcami) and also as locative (Saptami). When it is 
taken as ablative it states that God is sarvakarta. When 
it is taken as locative it states that God is sarvadhara. 
Therefore, this statement does not support sarvatmakatva 
of Advaita type. 


Even if this passage is taken to mean ‘aikya’ this 
‘aikya’ can be understood in a different way. Before 
this passage, it is stated in the Purusasükta that God 
is present in all bodies and in all object in appropriate 
forms. Now this passage states that all these forms 
are one Purusa and there is no difference in the different 
forms of God. The expression bhüta, bhavya and bhavat 
indicate the avirbhava and tirobhàva of-these forms 
in different times. Thus, this passage speaks of the 
oneness of the different forms of God but not the 
oneness of the material world and God. 


THE PURUSA WHO IS SACRIFICED AND MENTIONED AS 
AGRATO JATA PURUSA IN THIS SUKTA IS NOT VISNU, HE 
IS PASUPATI. 


In this passage ‘tam yajfiam barhisi' etc. agratojata 
Purusa is mentioned. Indra and other gods made him 
yäjñapaśu and performed 'Purusamedha' sacrifice. This 
Purusa is PaSupati. He was offered as paŝu to yajriapurusa 
Visnu in the purusamedha sacrifice. This event is referred 


to in this passage in Purusasükta. 
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GOD VISNU IS PRAISED EVEN BY CATURMUKHABRAHMA 
AND OTHER GODS. HE IS THE FATHER AND PRECEPTOR 
OF ALL GODS. 


Concluding Suddhisaurabha, Sri Vadirajatirtha brings 
out the glory of God once again pointing out that 
even Caturmukha Brahma and other gods glorify God 
Visnu. Visnu is the father and preceptor of all gods. 
Me is the creator of all beings. His wives Sri and 
Laksmi are mentioned at the close of the sükta. Me 
is sakara and saguna. It is the devotion to him that 
leads to liberation and nothing else. Sri Vadiraja offers 
this Sudhisaurabha at the feet of lord Visnu in the 
concluding verse. 


CHAPTER M 
BHEDASAURABHA 


In the previous two chapters viz., Guna Saurabha 
and Suddhi Saurabha, gunapürnatva and nirdosatva of 
God were explained. Now, in this third chapter viz., 
Bheda Saurabha the distinction or Bheda between God 
and Souls, and the other distinctions viz., the distinction 
among souls, matter and souls, matter and god, different 
categories of matter will be explained. This discussion 
is started with the interpretation of the expression 'ananta' 
in the Taittiriya Sruti passage ‘Satyam Jñānam Anantam 
Brahma.’ 


THE EXPRESSION 'ANANTA' DOES NOT MEAN THAT 
BRAHMAN IS NOT DISTINCT FROM ALL OTHER OBJECTS. 


Advaitins interpret the expression ‘Ananta’ in the 
$ruti passage "Satyam Jñānam Anantam Brahma” as 
limitless in respect of time, space and entities. By 
limit-less-ness in respect of entities they mean that 
Brahman is comprised of all entities and there is nothing 
other than Brahman. Jt is samastavasturüpa or 
Sarvavastvatmaka. This is not a correct stand. It is 
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the tenet of Advaita that Jada or matter is not real 
and it is opposed to Brahman in its nature. How can 
Brahman be comprised of such Jada? Further in the 
Sruti ‘Satyam Jñānam’ Brahman is described as Jana, 
therefore also, how can Brahman be comprised of 
Jada? Of the three types of anantatva viz., limit-less-ness 
in respect of time, space and entities, the first two 
affirm nityatva and sarvavyapitva of Brahman. Therefore, 
how can Brahman be comprised of Jadas such as 
Ghata, Pata, etc., that are anitya and asarvavydpi? 
Further, while mentioning limit-less-ness in respect of 
üme and space, these two are treated as dilferent 
from Brahman. Now, in the third case, viz., limit-less-ness 
in respect of entities, how can these two, ie., time 
and space be treated as identical with Brahman by 
postulating samastavasturüpatva of Brahman ? 


The expression ‘ananta’ is taken to mean limitlessness 
in respect of time and space but it is taken to mean 
identity in respect of the third (vastutah ananta). This 
is talking in double tongue. Therefore, vastu ananta 
should have been interpreted as being present in all 
objects just as kala ananta and de$a ananta are interpreted 
as being present at all times and in all places. it 
may also mean that he is the abode of all objects. 
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From this it is clear that Brahman is different from 
all objects and is present in all of them. He is also 
the abode of all of them but he is different from 
all. 


Strictly speaking the third type of anantatva intended 
here is not vastvanantatva at all. It is guna anantatva 
that is intended here. It conveys that Brahman has 
an infinite number of attrubutes each being limitless. 
Just as Brahman is at all times and in all places, 
he has all attributes. The relation with which Brahman 
is associated with these three, viz., time, space and 
attributes naturally differs in each case. Adhara-adheya 
relation is common 1o all the three. But in the case 
of first two, i.e., time and space, these are adhara 
and Brahman is adheya, while in the case of the third, 
ie, attributes, Brahman is adhara and the attributes 
are adheya. Even these capacities are dependent upon 
Brahman. Further ‘Anta? means limit of the extent 
or avadhi. ‘Ananta means limit-less in extent. Brahman 
is limit-less in extent in respect of time, space and 
attributes. Each of his attribhutes is also limit-less in 
extent. This is the correct implication of ‘ananta’ in 
the Sruti Satyam Janam Anantam’. The Bhagavata passage 
‘Mahad gunatvat yam anantamahuh’ also | makes 
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the third meaning of 'Ananta' clear. There being no 
dispute in respect of time and space, only the third 
meaning viz., limitlessness in repect of attributes is 
clarified in Bhagavata. 


DEFINITIONS IMPLIED IN THE SRUTI PASSAGE 'SATYAM 
JNANAM ANANTAM". 

In order to further strengthen the above interpretation 
of ‘ananta’ Sri Vadiraja takes up a full discussion 
of the meaning of the Sruti “Satyam Jnanam Anantam 
Brahma' and brings out the definitions of Brahman 
implied by each expression. The expression ‘Satyam’ 
conveys creation, maintenance, activation, and destru- 
ction. In other words Srsti kartrtva, Sthiti Kartrtva, Sarva 
prerakatva, Samhàra kartrtva definitions of Brahman 
are conveyed by satyam. The word Satya is derived 
from the root ‘‘Sadalr’ to destroy. it is the destruction 
of the karana state that leads to karya slate. Therefore, 
the word satya conveys creation. It also conveys 
destruction for the very reason of its being derived 
from ‘Sadalr’. ‘Sad’ also means to be, to sustain, and 
hence it conveys sthiti or sustenance. These three 
definitions conveyed by satyam are fully explained in 
the following three sections, ie., “Tasmad va elasmat’, 
‘annamaya .prakarana and ‘pranamaya prakarana’. 
Advaitin’s interpretation of satyam as abadhyam is not 
correct. If Brahman is abadhya as against the world 
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that is badhya, then, there is no reason why the whole 
process of creation which is bàdhya be explained in 
the next section. Further, Srstyadi kartrtva is mentioned 
as the definition of Brahman in the sütra ‘Janmadyasya 
Yatah’. It is this definition that has to be traced in 
the $ruti Satyam etc., but not a definition that will 
make this definition weak and superfluous. The fact 
of samharakartrtva being conveyed by satya is made 
clear in the annnamaya section with the remark ‘adyate 
alti ca bhütàni'. All beings derive sustenance from this 
(adyate) and all are destroyed by it (atti ca) is the 
meaning of this passage. 


ANNAMAYA, PRANAMAYA ETC., FIVE SECTIONS ELABORATE 
THE DEFINITIONS GIVEN IN ‘SATYAM, JNANAM, ANANTAM, 
BRAHMA’. 


The expressions annamaya, prāņamaya etc., give 
different definitions of Brahman. Jt is already explained 
above that annamaya conveys érsti kartrtva and samhara 
karutva. Similarly pranamaya conveys sthiti kartrtva or 
pàlana kartrtva. Pranana means jivana. Threfore, 
pranamaya expresses palakatva. This was already 
conveyed by satyam and is elaborated in pranamaya 
prakarana. The mayat suffix in annamaya etc. indicates 
pracurya or plentifulness. lt does not mean vikāra or 
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modification. It is not correct to say that *mayat' indicates 
vikāra in first four and prācurya in the last i.e., 
anandamaya. It indicates pracurya or plentifulness in 
all five. The second expression ‘Janam’ in the $ruti 
passage ‘Satyam Janam Anantam’ gives two definitions 
of Brahman viz. sámanya jhànavatva and vigesa 
jfianavatva. Brahman has the knowledge of the general 
features of all objects and also the particular features 
of all objects. This is not possible for anyone else. 
These two definitions are elaborated in manomaya and 
vijianamaya prakaranas. Anandamaya elaborates the 
definition implied by ‘ananta’. It means that Brahman 
has ananda etc., infinite number of qualities. The suffix 
‘mayat indicates that he is pürnànanda. Thus, manomaya, 
vijianamaya and ànandamaya elaborate the definitions 
jfianapradatva and moksapradatva suggested by jñānam 
and anantam in the $ruti passage. The expression 
“‘anantam’ that conveys gunapürnatva serves the double 
purpose of alfirming the definition of gunapürnatva 
warranted by Jagajjanmadi kartrtva and also conveying 
the attributes such as vyaptatva, sarvasaktatva, dayaluta 
etc., necessary for a creator. Among the infinite number 
of gunas suggested by ‘ananta’ ànanda is particularly 
mentioned in dnandamaya because this most important 
quality automaticall suggests other qualities. The 
attributes such as sakaratva, apràkrtatva etc., are 
suggested in these annamaya etc., sections of $ruti. 
Though each. quality being limitless in Brahman is a 
definition of Brahman, several qualities are mentioned 


234. HERAT FHT Teter f: | 

gid: Caradssaeaaa set RA graft (111.100) 
235. AT tet estet «4 Ter SAT FAS t 

Neme + get feo fueud di (II.108) 
236. Weed ser h Aaf «p fH f: l (1.109) 


82 Essentials of Yuktimatlika 


here to indicate the distinction between Brahman and 
jivas clearly. The fact that ‘satyam jñānam anantam’ 
passage gives several definitions of Brahman and the 
same are elaborated in annamaya etc., sections is made 
clear in the sūtra ‘Mantravarnikameva ca giyate'. The 
definitions given here in Sruti passages are the same 
as mentioned in the sütras. 


ANANTAM MEANS ANANDA 


The meaning. assigned to ‘anantam’ by the Advaitin 
viz. vastutah ananta is not tenable on another ground 
also. In another sakha of Taittiriya the word ‘anantam’ 
is substitued by the word ‘anandam’ thereby indicating 
that by ‘anantam’ ananda etc., infinite number of qualities 
are conveyed. Therefore, if 'anantam' is interpreted 
in a different way, then, that samakhya Sruti will be 
violated. Elsewhere the &ruti states that ‘nalpe sukham’ 
finite shall not be blissful. Therefore, ‘anantam’ is used 
in one Sakha passage to indicate the infiniteness of 
the blissfulness mentioned in another sakha. Therefore, 
in the light of samàkhva $ruti 'anantam' has to be 
taken to mean ananda etc., infinite number of qualities 
as the definition of Brahman mentioned here. As already 
explained above, the limitlessness in respect of time,space 
and qualities are the three definitions implied by anantam 
.in this $ruti passage. 
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VASTUTAH ANANTYA IS NOT DIFFERENT FROM DESA, KALA, 
GUNA ANANTYA. 


On a closer examination, it will be found that *Vastutah 
ananta' is nothing different from the above three ünantyas. 
Just as limitlessness in respect of time, space and 
qualities means continued association with them, the 
limitlessness in respect of vastu should mean continued 
association with all objects. This association has to 
be in terms of extension in time, space and entity-attribute 
relation (dharma-dharmi bhàva). These three are already 
covered by the three types of dnantya already mentioned. 
Therefore, to talk of vastutah ànantya separately is 
superfluous. 


EACH QUALITY OF BRAHMAN IS LIMITLESS. 


In respect of 'gunatah dnantya’ an important point 
to be noted is that not only the gunas of Brahman 
are infinite in number but each guna is limitless in 
its extent. The Bhagavata passage ‘mavi anantaguna 
anante gunato ananta vierahe' makes it clear by using 
the expression ananta twice. The passage ‘Mahadgunatvat 
yam anantam àhuh' also states the limitlessness of 
each guna by the adjective *mahat. Just as colour, 
laste etc., of an object are pervasive qualities (vyapyavriti) 
all the qualities of Brahman are pervasive. Since his 
pervasion is limitless, the pervasion of his qualities 
also is limitless. 


All these qualities are real. There is no question 
of these being due to maya. Brahman possessing such 
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infinite number of qualities is distinct from jivas. He 
is ananiaguna and jivabhinna. Thus this definition 
‘anantam’ refutes both nirgunavada and àtmaikyavàda 
of Advaita. This word of three letters is like Trivikrama. 


ANANDAMAYA IS BRAHMAN. IT IS NOT MERELY A KOSA. 


Badarayana has composed Brahmasütras to determine 
the purport of: Sruti. Therefore, the sense of $ruti 
should be takenzjin.the light of Brahmasitras. 
Brahmasütras are nirnàvaka while $ruti is nirneya. 
Therefore, any interpretation that is against Brahmasütras 
is not correct interpretation. For instance, in anandamaya 
prakarana Advaiün interprets ánandamaya as a ko$a 
only and puccha Brahman as Brahman. This is not 
correct. Sütrakara has clearly stated that anandamaya 
is Brahman in the sūtra ‘anandamayo abhyasat’. In 
the verse ‘asad brahmeti veda chet’ etc., also inandamaya 
the main point of reference in the preceding section 
is referred to as Brahman twice. It is not correct 
to trace the reference to puccha Brahman in this verse 
since that is not the main point of reference in the 
preceding section. It is anandamaya that is main. The 
argument as to how can both anandamaya and puccha 
be Brahman is untenable because in the case of Brahman 
there is no avayava and avayavi distinction. Particularly 
so for Advaitin because he is always fond of describing 
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everything as Brahman. For him guru is Brahman, śişya 
is Brahman and everything is Brahman. Therefore, where 
is the difficulty to consider both anandamaya and puccha 
as Brahman? Sruti passages like *ànandam Brahma’, 
‘kam Brahma’ etc., declare that Brahman is ánandamaya. 
Advaiün goes to the extent of considering jiva and 
Brahman that are opposed to each other in nature 
as identical. Therefore, why should he hesitate to consider 
angi i.e. anandamaya and anga i.e. puccha as identical 
and consider both as Brahman? How can puccha be 
Brahman and madhya is not so? He should remember 
the proverb ‘If the bull is made of clay, then its 
tail is also so. Sruti -declares that the hands, feet, 
head and trunk of Brahman are Brahman. Every aspect 
of Brahman is Brahman in its entirety. His foot stretches 
upto entire brahmànda, and the entire brahmaànda is 
in his single hair. The entire brahmànda was revealed 
to Yasoda by Him in the mouth. His limbs are limitless 
and Me is limitless. Therefore, there is no difficulty 
in taking both ànandamaya and puccha as Brahman. 
If anandamaya is taken only as a ko$a, then, how 
can its puccha be taken as Brahman’ Ko$a is.jada. 
A limb of a jada cannot be Brahman. Therefore, both 
anandamaya and puccha have to be taken to mean 
Brahman. 


BRAHMANIS NIMITTA KARANA. IT IS NOT UPADANA KARANA 


Advaitin’s lack of understanding of the purport of 
$ruti is also revealed in another instance. He considers 
the Srstikaranatva definition of Brahman given in the 
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passage ‘yato và imani bhatani’ etc., as Tatastha laksana. 
He thinks that this passage gives the definition of Brahman 
as upàdàna karana. Now suddha Brahman cannot be 
upádàna karana as no vikāra or modification is admissible. 
Therefore, according to Advaitin it results in the definition 
of Sabala Brahman. So far as Suddha Brahman is 
concerned it is his Tatastha laksana. That is to say 
jagadupadana karanatva is not a constituent characteristic 
of Suddha Brahman but it is only a contingent 
characteristic. For instance when a particular house 
is defined as one on which a crow is sitüng it is 
only a contingent characteristic of the house that is 
pointed but not a constituent characteristic. Similarly 
Srstikaranatva or jagadupadàna karanatva of Brahman 
mentioned in the passage ‘yato vā imani bhütani' etc., 
is a tatastha laksana of Brahman. Jt is not a svarüpa 
laksana. This understanding of Advaitin is a through 
misunderstanding of the passage. Firstly Srstikaranatva 
mentioned in the passage 'yato và imàni bhütàni'etc., 
is nimittakaranatva or kartriva. It is not upadana 
karanatva. Therefore, the difficulty of modification or 
vikara in case Brahman is considered as kàrana does 
not arise. Brahman is not upàdana karana. Therefore, 
no modification is required. lle is a nimitta karana 
or kartà. This kartrtva is his constituent characteristic. 
lt is not a contingent characteristic. Therefore, it is 
a svarūpa laksana. No round about exercise of position 
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a talastha laksana is necessary. Secondly, the. very 
concept of tatastha laksana is untenable. 


The main reason to consider Brahman as upadanaka- 
"rana in the passage ‘yato và imàni' etc., is that ‘yatalh’ 
is mentioned in paricami or ablative case which Advaitin 
thinks according to Panini indicates upadànatva. But 
‘yatah’ is also considered as sarvavibhaktika that is 
1o say it can be taken in the sense of any case suitable 
to the context. There are a good many instances in 
which it is taken in the sense of nominative. lere, 
it has to be taken in the sense of instrumental or 
trülyà to indicate kartriva and Brahman has to be 
considered as nimitta karana or kartà. Further, ablative 
also admits the sense of nimitta kàranatva in vedic 
usage. 


THE CONCEPT OF TATASTHA LAKSANA IS NOT TENABLE 


The idea of Tatastha laksana involves many 
difficulties. If Brahman is upàádàna karana, the same 
being his tatastha laksana, who is nimita kdrana or 
karta? There is no other cetana other than Brahman 
to take this role. When Advaitin says that Brahman 
is upadana karana, he means Saguna Brahman. In the 
ullimate analysis it is maya or ajnàna which is the 
adjunct of Saguna Brahman that is upàdàna karana. 
Thus, upddanakaranatva is the definition of maya or 
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ajñāna. Therefore, this definition is not the definition 
of Brahman who is jijiasya or the object of enquiry 
but of something else viz. ajiiana. Therefore, all 
references made in the passage 'yato va imani bhutani' 
etc., by yena, yat, tad etc., will have to point to 
this ajiana once it is taken as upadana karana. This 
muktaprapti etc., will not have any reference to Brahman. 
The whole plan and purpose of brahmajijiasa will 
be defeated. Advaitin in his anxiety to somehow treat 
'yatah' as indicating upadànakaranatva due to its ablative, 
and to treat Brahman as upadanakarana by the 
manipulation of tatastha laksana has led himself into 
an absurd position of ajñāna becoming upàdàna karana 
(suggésted by prayanti) lossing their connection with 
Brahman. None of these difficulties will arise if Brahman 
is considered as nimitta karana and referred to by 
tyatah'. Once ‘yatah’ has reference to Brahman, the 
other references yena, yat, tad etc., smoothly work. 
Modification or vikàra will be for prakrti but not for 
Brahman. Niskriyatva $rutis deny his modification or 
vikara but not kartrtva. 


A characteristic that is present in all instances of 
definitum and absent in others constitutes a definition. 
How can a characteristic which is present in something 
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else and has only a contigent association with the 
definitum can be the definition. The crow on the top 
of a house will only indicate the house so long as 
the crow is present. lt is only upalaksana but not 
laksana. In case of Brahman , upaddnakaranatva is 
not even contingently present in Brahman . It belongs 
to maya or ajnana. If upadanatva is stretched to 
upadanamayaropadhisthanatva that is to say, Brahman 
is the substratum for the projection of maya which 
is upadana, then also the difficulty is not solved. Since 
Brahman is nirguna it cannot have even aropadhisthanatva 
attribute. Further, the effort of a tatastha laksana is 
based on the assertion of nirgunatva and the assertion 
of nirgunatva is based on the possiblity of a tatastha 
laksana. Due to this anyonyaSraya both are untenable. 
Therefore, this very excercise of attempting upadanatva 
and tatastha laksana has to be given up.Brahman is 
kartà and nimittakarana. Kartrtva of Brahman is supported 
both by $ruti and sütra. Sruti has to be interpreted 
according to sūtra. For instance, akaSa is taken as 
referring to Brahman as per the sūtra ‘akaSah tallingat’. 
Therefore, Advaitin's contention that whenever there 
is a conflict between $ruti and sütra, $ruti has to be 
preferred is not correct. He himself has preferred the 
sūtra and interpreted the Sruti as per sūtra in 
akasadhikarana. Hence, there is no reason to adopt 
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a different approach in anandamayadhikarana. The $ruti, 
‘Idam sarvam asrjata' clearly brings out Kartrtva of 
Brahman . Therefore, ‘yatah’ should not be taken in 
the sense of upadana. lt is already pointed out that 
ii is not necessarily ablative (pancami) . It is 
sarvavibhaktika and therefore can be taken in instrumental 
(wüyà). Even if it is ablative, it can be taken in the 
sense of apadana or separation. The jagat has emerged 
oul of prakrü in the belly of Brahman and hence 
the sense of apadana suits as in the instance of ‘Srngat 
Sarah’ the arrow came out of the horn. In fact, whenever, 
upàdana or the cause that is modified into effect is 
mentioned, it js mentioned in nominative as in the 
instances of *Ksiram dadhi jatam’ the milk was modified 
as curds and 'Mrd ghato jàyate' the clay becomes 

. Therefore, to take ‘yatah’ as indicating upadanatva 
di Brahman and then struggling to work out tatastha 
laksana to avoid vikāra or modification is a futile effort. 
It is already pointed out that this upadanatva will ultimately 
rest in maya or ajhàna according to Advaita. This 
ajnana is jada or non-sentient. Therefore, it requires 
a kartā to move. Otherwise it will lead to niri$varaváda 
like Sàmkhya. The fear that if kartrtva is assigned 
to Brahman , the niskriyatva $ruti is violated is not 
correct. The $rutis like ‘yah sarvajüab' 'esah yonih 
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sarvasya, etc., do mention jranakriya, kartriva etc., 
of Brahman . Therefore, the lakşaņa sūtra i.e., 
‘janmadyasya yatah' does give Svarüpa laksana of 
Brahman . lle is srstyüdyastakartà and gunapürna. 
Therefore, he is distinct from jiva and jada. The $ruti 
passage ‘neha nandsti kiücana' does not deny the 
distinction between Brahman and jiva but it only denies 
the distinction between Brahman and his gunas. It affirms 
guna-guni abheda only. Ananda etc., gunas are not 
distinct from Brahman . le is sukhasvarüpa. 


BRAHMASUTRAS DECLARE BHEDA. 


There are a number of sütras that clearlv state 
the distinction between Brahman and jiva. For instance 
the sūtra ‘Sthityadanabhyam ca’ establishes bheda giving 
the reason that jiva reaps fruits of his action while 
Brahman is not so. In another sūtra ie. “Sarirasca 
ubhvepi hi ete., it is stated that jiva and Brahman 
are distinct as mentioned both in Kanva and Madhyandina 
&ükha texts. ‘Bheda vyapadesacca’ is another sutra 
wherein bheda is mentioned. The expression vyapadesa 
is significant. Its force is that bheda should not be 
taken merely as vyavaharika. It is real. '"Sariro 
anupapatteh' ‘na pratike na hi sah’ etc., several sutras 
declare bheda. The sütras ‘sampadya avihaya’ etc., 
and ‘jagadvyapara varjam’ show that even after liberation 
the jiva remain distinct from Brahman . In fact, bheda 
is declared in all sütras in some form or the other. 
Itihdasa-Puranas elaborate bheda. 
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CORRECT INTERPRETATION OF THE PASSAGES THAT ARE 
SUPPOSED TO DECLARE ABHEDA. 


As regards the passages which appear like mentioning 
abheda, a proper understanding of them will reveal 
that they do not mean abheda. For instance in the 
passage ‘Prano và ahamasmi’ what Indra states is not 
that he is identical with Brahmàn, but Brahman is 
very much imminent in him. Similarly the passages 
like “Sohamasmi’ Aham brahmasmi’ etc., have to be 
interpreted by laksanà. These do not imply abheda. 
The sütra 'atmeti tu upagacchanti’ also does not imply 
abheda. This sütra means that the seers meditate upon 
Brahman as their master (àtmá-swàmi) and teach their 
disciples also accordingly. The sütra "Tadananyatvam 
arambhana $abdàdibhyah' also does not teach abheda. 
In the very next sūtra i.e. ‘satvacca avarasya' the existence 
of other entities other than Brahman is admitted. 
Therefore, how can this sütra teach mithyàtva of other 
entities? The correct import of this sūtra is that there 
is no independent cause other than Brahman. It does 
not deny other objects but only states that they are 
not independent. The sütra ‘Dhoktrapatteh’ etc., states 
that even after liberation the jiva will continue to be 
separate. ]t clarifies the apparent doubt apt to be 
entertained by the wordings of the śruti ‘Pare avyaye 
sarve ekibhavanti'. The pürvapaksin argues that the 
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'ekibhava' mentioned here is identity. But Siddhantin 
points out that ‘ekibhava’ mentioned here is something 
like 'ekibhavanti gavah’. They are together but not 
identical. Thus, all $rutis and sütras that appear like 
mentioning Advaita do not really do so if their context 
and meaning are correctly understood. The Sūtra 'tadguna 
saratvad tad vyapadeSah’ gives the guidelines to interpret 
the passages like ‘tat-tvamasi’ without implying abheda. 
Sütras affirm abheda all along. The sütras are intended 
to give the knowledge that leads to liberation. Since 
the süras insist on bheda, it is the knowledge of bheda 
of jiva and Brahman, and sarvottamatva of Brahman 
that is intended to be taught by the sütras. Every 
sūtra mentions some or other attribute of Brahman. 
Therefore, gunapürna Brahman is intended to be taught. 
These gunas are true and will never be contradicted. 
Superimposed attributes can never be used as arguments 
to establish a true entitv. Therefore, gunapürna Brahman 
is true. lis attributes are true and jivas that are alpagunas 
are distinct from him. 


BRAHMAN IS SARVASABDAVACYA AND GUNAPURNA 


In order to avoid gunapürnatva of Brahman and 
to take the stand that he is nirguna, Advaitin argues 
that Brahman is avücya. lle is not expressed by any 
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word. No word conveys Brahman by mukhyavrtti or 
Sakti according to Advaitin. It is only by laksana that 
Brahman is conveyed by some words according to 
Advaita. Words always conveys through the attributes. 
Since no word convey Brahman, he has no attributes, 
This line of argument is not correct. The passage 
'Vedai$ca sarvaih ahameva vedyah’ clearly states that 
Brahman is conveyed by the entire Veda. Several sütras 
state that Brahman is expressed by words and described 
in Vedas. 'Sabdàdeva pramitah’ *Gauna$cet na àtmà 
Sabdat’, ‘Sva Sabdat’ etc. Several sütras make it clear 
that he is expressed by words. If each word does 
not express a distinct attribute of Brahman, what is 
the use of describing him in so many words? The 
samanvaya sütra promises samanvaya of different words. 
This will be purposeless if each word does not express 
a different attribute. According to Advaitin the third 
pada of first adhyaVa-of brahmasütras describes nirvisesa 
Brahman, only first two describe savisesa Brahman. 
But it is found that several attributes of Brahman are 
stated in the third pada also and the samanvaya of 
these is shown. Therefore, there is no question of 
nirguna Brahman being mentioned in the Sütras. Sütras 
describe gunaparipürna Brahman. It is not correct to 
group $rutis as tatvavedaka and atatvavedaka, and to 
consider only nirgunasrutis as tatvavedaka. The third 
and fourth padas of second adhyàya are meant for 
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resolving the apparent conflict among $rutis. This means 
that all $rutis are tatvavedaka. Nirguna $rutis only state 
that there are no prakrta gunas in Brahman. 


PURNANANDADEHA OF BRAHMAN 


Brahman is not only not nirguna, he is not nirakara 
also. The éruti ‘tasya priyameva Sirah’ etc., brings out 
this fact. Priya, moda, pramoda etc., bring out his 
infinite blissfulness in different ways. The five aspects 
of bliss i.e., ànanda, moda, pramoda etc., are described 
in respect of liberated souls also in the $ruti ‘yatra 
jnandagca moda$ca' etc., jiva being the pratibimba 
of paramatman, the five aspects of bliss found in bimba 
only are mentioned with reference to pratibimba here. 
]t is pürnanandarüpa Brahman that is described through 
the description of priya, moda etc., aspects of ananda. 
Thus, éruti clearly brings out the distinction between 
Brahman and Jiva staüng pürnanandatva of one and 
alpasukhatva of the other. 


INTERPRETATION OF THE BHAGAVATA PASSAGE “TRAYA 
NAM EKABHAVANAM YO NA PASYATI VAI BHIDAM' 


lühàsa and purána also bring out the bheda between 
Brahman and jiva. In certain passages it appears as 
it were bheda is denied or abheda is affirmed. Such 
passages should be carefully studied. Firstly it is important 
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to know the different meanings of the word bheda, 
It has seven meanings. (1) anyonyabhava or difference 
of one object from another. (2) bhrama or misundersta- 
nding. (3) virodha or opposition. (4) buddhibheda or 
splitting of mind. (5) nà$a or destruction. (6) misrana 
or mix up. (7) asamyoga or separate existence. Jar 
is not cloth is an instance for the first. Mistaking 
rope as snake involves bheda as one is understood 
as another. The expression mitrabheda is used in the 
sense of opposition among friends. In sama, dana, 
bheda etc., bheda is used in the sense of creating 
buddhibheda. Ghatabheda means, destruction of jar. 
Niraksira vibhedana means mix up of water and milk. 
Bhinna sena means the two armies stand apart. Thus 
the word bheda admits several meanings. 


Now, let us examine the Bhagavata passage ‘trayanam 
ekabhavanam yo na pa$yati vai bhidam’. This passage 
superficially gives an impression that the identity or 
svarüpa abheda of Brahma, Visnu and Maheévara is 
mentioned here. But what is really stated here is that 
there is no opposition among them. The context of 
this verse and several other references in Bhàgavata 
and other puranas make it clear that svarüpa abheda 
of Brahma, Visnu and Mahe$vara is neither intended 
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here nor in any other passage. One such instance 
is in the following episode of Bhagavata: On the bank 
of Sarasvati, when the seers were engaged in a sacrifice, 
a discussion arose among them as to who is superior 
among the gods, viz., Brahma, Visnu and Mahe$vara. 
They: deputed Bhrgu. lle visited the abodes of the 
three and reported that Visnu is superior. lle told 
them that Siva behaved with him arrogantly and Brahma 
indifferently. It was Visnu alone who showed all regard 
due to a seer. Therefore, it is clear that he is superior. 
Their doubts were removed and they developed full 
faith in the superiority of Visnu. 


Another instance is that of Mucakunda. Mucakunda 
in his prayer clearly states that lord Visnu is superior 
to other two gods. Similarly while answering Pariksit’s 
question as to why the devotees of Visnu always suffer 
from poverty compared with the devotees of other 
two gods, Suka told him that lord Visnu bestows much 
superior favour, viz., knowledge that leads to liberation. 
This also makes it clear that Visnu is superior to - 
other two gods. In this way in, several places Visnu 
sarvottamatva is described by Sri Vyasa. Therefore, 
how.can he state svarüpa abheda among these three 
in the passage 'trayanàm ekabhavandm’ etc.? In this 
very chapter in Bhagavata, Bhrgu praises Visnu as 
superior in the verse ‘tava varada varanghrau’ etc. 
The statement 'trayanàm ekabhavánüm' etc., is the 
statement of Maitreya. In the context of Daksayajiia 
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Maitreya himself has described the superiority of Visnu 
earlier. Therefore, how can he now s!ate the equality 
or identity svarüpa-abheda of these three? Therefore, 
the expression 'ekabhavanam' should be taken to mean 
as ‘buddhi bhedarahitànàm' and ‘na bhida’ to mean 
'na virodha'. The whole line means 'those who do 
not see any opposition among Brahma, Visnu and 
Mahesvara who have complete understanding among 
themselves’. The passage is intended to resolve the 
quarrel among the devotees of these three by informing 
them that there is no opposition among these gods 
and they know each other very well. It is not the 
intention to tell either that they are equal or identical. 
The context, the wordings and other references in 
Bhagavata and other puranas make it clear that Visnu 
is superior. Visnu is present in all. Ile is present in 
Brahma and Rudra. No distinction should be made 
in the forms of Visnu present in Brahma and Rudra 
is another implication of the verse ‘trayanam 
ekabhavanam’, etc. 


GROUPING OF PURANAS AS SATVIKA, RAJASA AND TAMASA. 


While understanding the purport of puránas and 
giving importance to their teachings it is important 
to note their nature. The puranas are grouped into 
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three groups viz.,sátvika, rajasa and tamasa. (1) Visnu- 
purana, Narada purána, Bhagavata, Garuda, Padma, 
Varüha purāņās are sávikapuranàs. (2) Brahmanda, 
Brahmavaivarta, Markandeya, Bhavisyat purána, Vamana 
and Brahma puranas. (3) Matsya, Kürma, Linga, Saiva, 
Skanda and Agnipuranas are tàmasapuranas. “Similarly 
Smrtis are also threefold: (1) Vasistha, Harita, Vyasa, 
Para$ara, Bharadvaja and KaSyapa Smrtis are satvika. 
(2) Vamana, Yajnavalkya, Atreya, Daksa, Katyayana, 
Visnu Smrtis are rajasa smrtis. (3) Gautama, Barhaspatya, 
Samvarta, Yama, Samkha, Au$anas are tàmasa smrtis. 
The other $àstra literature is also three types. Those 
$astras that declare Visnu as superior are sátvika. Those 
that declare Brahma, Agni, Sarasvati etc., as superior 
are rajasa and those that declare linga or Siva as 
superior are tāmasa śāstras. Those who take to sātvika 
puranas, smrtis and $àstras, attain liberation. those who 
lake to rajasa attain svarga, and other suffer naraka. 
This being the case, how can there be any equality 
or identity among Brahma, Visnu and Mahe$vara ? 
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INTERPRETATION OF THE BHAGAVATA VERSE *BHAYAM 
DVITIYABHINIVESATAH SYAT! ETC. 


The verse ‘Bhayam dvitiyabhiniveSatah' ete., is 
interpreted by Advaitin in such a way that it affirms 
àtmaikya and establishes jaganmithyatva. But neither 
the context of the verse nor the wordings admit such 
meaning. The expression 'bhayam dvitiyabhinivesatah’ 
does not mean that to believe in the existence of 
other than Brahman causes fear. It means that to be 
attached to other than Brahman causes fear. It does 
not deny the very reality or existence of other entities 
other than Brahman but only advises not to be attached 
to the worldly things such as body, family, property 
etc. lt is the attachment to these things that causes 
samsarabhaya but not the very existence of these. This 
is clear from the advice given in this very verse viz., 
‘Budhah bhaktyà abhajet tam’. The wise man should 
worship him with devotion. Such worship and devotion 
does involve at least two viz., devoted and devotee. 
If all are denied by the first remark in the verse, 
then, this following remark becomes meaningless. The 
two observations will contradict each other. The 
expression ‘guru devataétma’ in the verse also does 
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not indicate atmaikya. It only means 'with the mind 
fixed on guru and devata' but not being identical with 
guru and devata. The fact of body, family, property 
etc., being the cause of fear is mentioned in Bhágavata 
frequently. The same is mentioned here again. Therefore, 
in this verse neither àtmaikya nor jaganmithyátva are 
mentioned. 


INTERPRETATION OF THE BHAGAVATA VERSE 
‘AVIDYAMANAH API AVABHATI HI’, ETC. 


The next verse of Bhagavata, viz., Avidyamanah 
api avabhati hi, etc., also does not support jaganmithyatva. 
Advailin interprets this verse to mean that just as 
the dream objects and the objects of wishful thinking 
are not real, the other objects are also the creation 
of mind. These cause samsarabhava and one should 
regulate the mind to avoid this. But this is not the 
correct meaning of the verse. The word ‘avidyamana’ 
in this verse does not mean not existing or not real. 
Dream objects are real. Thev are created by God 
through vasana and shown to jiva during dream state. 
Therefore, ‘avidyamana’ only means not under the control 
of jiva. This verse teaches that just as the dream 
objects are not under the control of the jiva the waking 
state objects, i.e., body, family property, etc., are also 
not under his control. He has no independent ownership ` 
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of these things, nor can he deal with them independenty. 
Thus, this verse also does not help Advaitin. 


INTERPRETATION OF THE VERSE ‘AHAM BHAVAN NA CA 
ANYAH TVAM' 


This verse superficially appears to mean ‘I am thou, 
not distinct, you are me, wise men will not see any 
distinction between us’. This meaning gives an impression 
that Advaita is firmly declared here. But this is not 
at all the meaning of the verse. Firstly, in day to 
day usage itself when one has intense affection for 
the other he will say that ‘I am thou’ and ‘you are 
me’. This never means that the two are identical. It 
only means that they have great affection for each 
other. 


The context and the meaning of the verse ‘Aham 
Bhavan’ etc., are as follows:-This verse occurs in 
Purafijanopakhyana of Bhagavata. Mere Mansarüpi 
Paramatma appearing as a Brahmana teaches Purafijana 
who is now born as Vidarbha king’s daughter. Purafijana 
is Jivahansa. Therefore, Paramatma hansa is teaching 
jiva hansa here. The apparent identity mentioned here 
between the teacher and the taught should not be 
taken literally. The teacher, in order to create devotion 
on the part of the taught, and to express deep affection 
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for him, has spoken in this way. To understand 
philosophical truth complete harmony of mind between 
the teacher and the taught is essential. This is what 
is mentioned here but not the „personal identity of 
the two. One is Sarvajfia and other is ajiia, one is 
bodhaka the other is bodhya, therefore, how can there 
be identity between the two? Even those who talk 
of aikya or identity cannot talk of visistaikya of Guru 
and Sisya. They can only talk of Suddha Caitanya 
aikya by resorting to jahadajahallaksana. In that case, 
if mukhyartha or primary meaning is to be given up, 
why not give it up in favour of more plausible sense 
of harmony of mind than the very identity of the 
two which is against the spirit of the scripture and 
does not suit the context either? Further, one or two 
other plausible explantions also can be given to this 
verse without resorting to abheda or identity. One such 
is: bimbapratibimbabhava. Paramatmahansa is bimba, 
jivahansa is pratibimba. Therefore, the two are always 
together. This is the meaning of 'Aham Bhavàn' and 
"Ivameva aham'. Now, one may raise the question, 
if it is the intention of the verse either to mention 
only the harmony of mind between the teacher and 
the taught or the bimba-pratibimba bhàva between 
Paramatma and Jiva, why is it put in an ambiguous 


297. safon vatsgafef rnt: l 

rimanda mamdrsfa iA d (11.500) 

ARN fe d aa a Th STET T | (11.502) 
298. FASE anes afe TAT | 

Bea Aa TATA: di (11.504) 
299, AMES WK AG AT FAM STE ERIT | 

a wg ward fum; QUTD AAT di 

aada wed eer aa: fem: l (0514-515) 


104 Essentials of Yuktimallika 


way giving an impression of identity? The answer 
is given in the concluding verse of this section of 
Bhagavata. It states that god likes to teach in a concealed 
language and therefore this truth is taught in a concealed 
way here. Another way of understanding this intriguing 
verse is lo arrange the sentence as follows: (1) ‘Aham 
bhavàn na’ l.am not thou. (2) ‘Anyah tvam’ you are 
distinct. (3) ‘Tvameva Aham’ in the sense "Tvayi aham', 

l am in you. This arrangement -not only brings ou 
the distinction between Paramatma and Jiva but also 
brings out Jiva-Jiva bheda and antaryamitva of God. 
This: arrangement of sentences is also a way of 
understanding à concealed truth. Therefore Advaitin's 
idea of this verse supporting Advaita is baseless. 


KAPILA’ S CLEAR STATEMENT IN BHAGAVATA IN RESPECT 
OF JIVESVARABHEDA 


In the verses "Yatholmukat visphulingàt, etc., and 
‘Bhutendriyantahkaranav’ etc., occurring in Kapilagita 
of Bhàgavata, Lord Kapila teaches his mother Devahiti 
the distinction between I$vara and Jiva. Just as flames, 
sparks, and smoke arising from a fire are dil fferent 
from the fire though it is their source, similarly God 
is different from the Souls, matter, mind, senses and 
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elements, though he is the source of all these. This 
teaching of Kapila to his mother clearly establishes 
Jive$vara bheda. Here the use of the words Bhagavan 
and Brahmasamjnita should be especially noted. Thesc 
indicate gunapürnatva of God and rule out akhandarthatva 
idea. Bheda is clearly established here with suitable 
illustrations. The teaching is addressed to mother. God 
Kapila himself is the teacher. Therefore, no doubt 
can be entertained about the truth of this teaching. 


BHEDA SRUTIS ARE NIRAVAKASA WHILE ABHEDA SRUTIS 
ARE SAVAKASA 


The Sruti 'Dvà Suparnà Sayuja Sakhaya’, etc., is 
bhedapratipadaka and niravakasSa. The expression 
sayujau and sakhàyau in dual number indicate that 
these are two and distinct. These also indicate that 
the two referred here, viz., Jiva and Paramatma have 
à harmonious mind (Sakhavau) and are in the same 
place, ie., body (savujau). Therefore, the distinction 
between the two is in respect of their very nature 
but not in respect of place or thought. Their svarüpabheda 
is also made clear by the attributes mentioned here. 
Jiva is karmaphalabhoktà, apürna, and baddha while 
Paramatma is nityamukta, pürna and has no karmaphala 
bhoktrtva. Therefore, this bhedaSruti is niravaka$a, that 
is to say, it cannot be explained away in anv other 
way. In the case of abheda Srutis, they are savakaga 
as they can be explained away by sthanaikya, matyaikya. 
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Another $ruti passage where bheda is clearly stated 
and which is also niravakaSaSruli is the $ruti 'Nityo 
nityánàm cetanah cetanànam' etc. This $ruti informs 
us that Paramàtmà is paramanitya and paramacetana. 
He being antaryamin of all, bestows svarga, etc., 
anityaphalas and also paramasukha according to each 
devotee's eligibility and capacity. Wise men see him 
as distinct from Jivas while ignorant take him as one 
with Jiva. The former will obtain his knowledge and 
are able to see him while the latter are not. In this 
$ruti the expressions ‘Nityo nityanam' and ‘Cetanah 
cetlanànam' make it clear that Jivas are many and 
God is lord of them. These also indicate that he has 
nityadeha and is sarvajiia. By the plural of 'Tesam' 
with reference to the liberated souls, it is indicated 
that souls are many and they remain distinct from 
God and each other even after liberation. By the reference 
to the kamyas in plural it is indicated that Jadas are 
also many. They are meant for Jivas and therefore 
are distinct from Jivas. The fact that these kàmyas 
are bestowed by God indicates their difference from 
God. Thus, the different adjectives and clauses of the 
$ruti bring out paiicabheda (five varieties of distinction) 
and sarvottamatva of God. 
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CRITICISM OF THE VIEW THAT DEHOPADHIKA BRAHMAMSA 
IS JIVA. 


Those who insist on there being no Jiva distinct 
from Brahman, may, for argument's sake, say that 
just as Akà$a is one and by the limiting adjuncts 
of ghata, grha etc., there arise ghatàkà$a etc., similarly 
Brahman with the adjunct of deha assumes the role 
of Jiva and there are no jivas apart from these amsas 
of Brahman. This line of argument is not correct. Firstly 
because Brahman cannot move into the body and along 
with the body as it is niskriya. To avoid this difficulty 
if it is stated that wherever the body moves that am$a 
of Brahman which is present in that place will be 
the Jiva in the body, then, there will be several Jivas 
entering into each body as it moves, and the deeds 
of one Jiva will not be binding on the other. Further, 
body being jada cannot move by itself. The Brahman 
which is supposed to play the role of Jiva entering 
the body is also niskriya. thus the movement of the 
body becomes impossible. The size of Jiva also has 
to differ from body to body since the size of the 
bodies of different beings differ. Therefore, the whole 
idea of Brahmàm$a assuming the role of Jivas on the 
analogy of ghatakasa, mathakaga etc., is absurd. Jiva 
is distinct. He is anu. 
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JIVA IS ANU AND DISTINCT FROM BRAHMAN 

So far it was pointed out that Jiva cannot be 
dehopadhika bramhàm$a as contended in Advaita. Now, 
the fact of Jiva being anu and distinct is stressed. 
]t remains at the neck (Kantha), eye, and heart during 
the states of dream, waking, and deep sleep respectively. 
It moves from one body to another body (after death). 
]t also enters into rice etc. grains through which it 
enters into father, mother, at the time of rebirth. These 
anu and cetana jivas are distinct from each other. 
In each body there is a distinct jiva. These are engaged 
in various activities and take varied births. Brahman 
is altogether different from this Jiva. Brahman is 
everywhere and is at all times. He is free from Karma 
and births. Brahman is partless and permanent. Therefore, 
the idea of having parts (Dehopàdhika amśās) in it 
due to the adjunct of body is absurd. Avidyà cannot 
achieve this miracle. Avidya cannot produce jivas out 
of Brahman and put them on earth, in patala, in heaven 
ete., pushing Brahman up and down. Nor can it cause 
birth, death, rebirth etc., to Brahman and make him 
undergo the pleasures and pain. 


If avidya pushes Brahman which is actionless and 
powerless in this way causing parts into it, who is 
going to heal the wounds in it? Therefore, the safer 
course is to accept the existence of jivas as distinct 
from Brahman instead of cutting Brahman into améas 
as jivas. Advaitins do not wish to demarcate in Brahman 
even substance and attributés. Jow can they cut him 
into jivas saying that they are Brahmamésas. 
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NEITHER BRAHMAN NOR AVIDYA CAN HAVE THE SPECIAL 
POWER (CITRASAKTI) IN ADVAITA 


It is also not possible to assign special power 
(Citrasakti) to Brahman in Advaita to manage his 
bifurcation as many jivas. No special power is possessed 
by the Brahman of Advaita. In case he possessed any, 
he would not have volunteered to get himself involved 
in this samsara full of suffering (by becoming jiva). 
However, Brahman as per Dvaita concept does possess 
special power or citra$akti. The śruti passage “Na rte 
tvat kriyate' does mention such special power on the 
part of Brahman. Lord Krsna did show the whole 
universe in his mouth. lle is both anu and mahat 
due to this power. He is sarvajña, Svatantra, akhilakarta 
etc., and thus had citra$akü. He is satyasankalpa. 
However, he follows the order of things as ordained 
by him though he is capable of doing things in a 
different way. Nothing is impossible for him. But he 
will not cut himself into jivas as contended in Advaita. 


lt is also not correct to say that it is Avidya that 
possesses such power and it is due to this power 
of Avidyà that Brahman assumes the forms of many 
jivas. Avidya is Jada. Therefore, it cannot possess any 
such power. To assign any power to avidya and treat 
it as the agent of any action amounts to accepting 
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Samkhya doctrine. Your avidyà will be on par with 
the Prakrti of Samkhya. Avidyà being jada, if it can 
cut cetana Brahman into many jivas it can as well 
cut àka$a into many. Jada has no descrimination to 
distinguish between jada and cetana. According to Dvaita 
jada has no power to act. Even the flow of water 
and milk is due to God. This is explained under the 
Sūtra "Payombuvat". The power of mantra, ausadha 
elc., is also due to God. But Advaita Brahman has 
no such power since it is nirvi$esa. 


The contention of Advaitin that Brahman associated 
with Avidyà possesses such power is also not correct. 
According to this theory, Brahman will be inactive 
until it is moved by avidya and it is inactive again 
when avidyà dissociates from Brahman. In other words, 
it is avidya that pushes Brahman into suffering and 
lifts him from suffering. None will like to have. such 
association, much less Brahman. Therefore, to introduce 
such power into Brahman, somehow, and work out 
the Brahmàmsa theory of jivas is impossible. Jivas 
are distinct from Brahman both in samsara and moksa. 
Brahman is all pervasive while jivas are anu. 
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The $ruti passage, 'antarbahiéca tatsarvam’ etc., does 
declare the all pervasive nature of Brahman. This &ruti 
does not mention Brahman and Narayana as two all 
pervasive entities. Brahman is Narayana. It is not correct 
to say that Brahman associated with maya is Narayana. 
No maya in the sense of ajñāna of Advaita is required 
to create the world. The world is real and is created 
in a real way. Therefore, the idea of Brahman being 
invested with the power to create world and also to 
bifurcate himself as jivas, as a result of the association 
with ajfiana, is untenable. The comparisons with 
ghatékasa, mathaka$a etc., are also untenable. Jivas 
are distinct. They are anu. 


THE DISTINCTION BETWEEN BRAHMAN AND JIVAS IS 
BEGINNINGLESS (ANADI): 


Even according to Advaita the distinction between 
Brahman and Jivas has got to be anadi or beginningless. 
According to them, Brahman is anàdi and jivas are 
anàdi. Therefore, their distinction is bound to be anadi. 
In their texts they have listed six anadi entities. These 
include the above three i.e., Brahman, jivas and their 
distinction. This beginningless distinction continues in 
the liberated state. Since this distinction is not a product 
of ajñāna it will not be removed even after the removal 
of ajñāna. Achieving identity between Brahman and 
jiva or removing the distinction between the two is 
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not liberation. Liberation is the purification of Jiva 
just as dirty object is cleaned by removing the dirt. 


JIVAS ARE NOT MERE ILLUSORY APPEARANCES: 


The Advaitin's contention that the jivas are illusory 
appearances and they are not there in reality is not 
correct. The snake which is an illusory appearance 
over the rope does not move and ‘act. Similarly when 
a pole appears as a person it does not perform the 
acts of a person. Therefore, if jivas are appearances 
they wil cease to have even vyavaharika existence 
as contended by Advaitin. Further, how can these mere 
appearances will have identity with Brahman ? Therefore, 
one has to accept jivas as distinct and real. The distinction 
is also real. They are active. The nature of things 
has to be determined in accordance with the experience. 
Jiva, jada and l$vara are experienced as distinct and 
therefore, they have to be treated to be so. In case, 
the identity between Isvara and Jiva is insisted upon, 
the attributes of Ivara such as ]&atva, Sarvakartrtva, 
Sarvajüatva etc., will have to be given up. To save 
the identity of jiva, sacrificing these great qualities 
of Isvara, is something like saving one who has stolen 
valuable jewellery, sacrificing another wig is benevolent 
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and compassionate to all, on the ground that he has 
stolen a clay vessel. Similarly, if the identity between 
the Jada and Brahman is insisted upon, then jada 
will be anandamaya, janmadhikarana, ajñānanāśaka and 
so on. Further, in case of identity between the Jada 
and Brahman, there will be nityamukti since no previous 
ignorance and later realisation can be talked of in 
respect of jada as in the case of jiva. This mukti 
naturally will be Tarkikamukti type, that is to say, 
it will be sukhabhava or duhkhadhvamsa type. Therefore, 
Advaitin is advised to give up the idea of both 
jivabrahmaikya and jada-brahmaikya, and worship lord 
Visnu as possessing great qualities such a sarvajnatva, 
J$varatva, svatantratva etc. 


CORRECT IMPORT OF AIKYA SRUTIS: 


The éruti passage ‘Sarvam khalu idam Brahma’ on 
which Advaitin bases his idea of identity, docs not 
speak of identity. lt means that everything is entirely 
dependent upon Brahman. In all passages wherein identity 
appears to have been mentioned, dependency is intended 
to be conveyed. Literal interpretation of $ruti passages 
is avoided by Sütrakara himself under the Sütra 
"Abhimanivyapadesat" Under this sūtra the $ruti passages 
*"Mrdabravit etc., are interpreted as ‘Mrdabhimani 
abravit’. This is how the contradiction between pratyaksa 
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and $ruti is avoided. Sruti does not tolerate the identity 
between even Caturmukha Brahma and Lord Visnu. 
Therefore, how can the identity between other jivas 
and Brahman be the intention of Sruti? Paundraka 
and Sigupala were killed because of their ‘soham’ notion. 
No glass-piece can be identified with a gem. One 
bee is different from another bee. One lamp is different 
from another lamp. No lump of clay can be equal 
to gold. Even the water and milk mixed together are 
distinguished. Sruti distinguishes Jiva and Brahman stating 
that one reaps the fruits of his actions, and the other 
not. 


Whenever literal meaning is not feasible, secondary 
meaning is adopted in several instances. *Agnih 
manavakah’, “Yajamanah prastarah’ are some of the 
instances. If Ivara is really Ivara (lord of the whole 
Universe) then how can the universe be identical with 
him? If Isvara is not Ivara, then, what is the use 
of the Universe being identical with him ? If the attributes 
of ISvara are not real, then, how can there be any 
identity with them? If his attributes are true, how 
can they be identical with him? If what $ruti teaches 
is true, then, how can there be only one entity? If 
what $ruti teaches is not true, then, how can Advaita 
be true? Advaitin’s approach is something like the 
effort of one who will be caught at the toll-gate whether 
he moves by the straight route or by the hilly route. 
Therefore, the effort of Advaitin to find identity in 
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$ruti passages through round-about interpretation is as 
much a misplaced effort as to avoid the eyes of the 
toll-gate authorities. Sooner he gives up the idea of 
‘Sivoham’ the better it is for him. 


JIVA IS BHINNAMSA OF GOD. MATSYA, KÜRMA EIC. 
AVATARAS ARE SVARUPAMSA OF GOD. 


The Bhagavata passage ‘Ete Svamsakalah pumsah 
Krsnasta Bhagavdn Svayam’ makes it clear that avalaras 
are Svarüpàmsa of God. The next line "kalih sarve 
harireva saprajapatayah smrtah’ informs that the jivas are 
bhinnam$as of God. Bhinnaméa is one that depends 
upon its am$r. Abhinnàméa is one which is same as 
amsi. Matsya, Kürma etc., avatàras have all qualities 
of God such as bala, jñāna, sukha etc., while jivas 
do not have the same. The $ruti 'pürnamadah 
pürnamidam' etc., also tells us that the avatàras are 
svarupamsa of God. The sütrakàra tells us under the 
sūta "Amso nàng vvapadesat that the jivas are bhinnamsas 
of God. llowever, Advaitins cannot talk of am$a and 
am$i relation between Jiva and Brahman either in samsara 
or in moksa as they do not accept bheda between 
the two. It is already pointed out that the Advaita 
concept of am$a ie., jivas are parts of Brahman, is 
not tenable as Brahman is partless. The Dvaita concept 
of am$a as 'bhinna but adhīna is not possible for 
them since they do not accept bheda. Therefore, 
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Advaitin’s effort to maintain identity between Brahman 
and jivas, and at the same time account for the concept 
of two by am$a and améi relation is not tenable. 


JIVAS ARE DISTINCT FROM EACH OTHER: 


Advaitin's idea of am$as not being distinct from 
each other is also not tenable. During transmigration 
they have to accept distinction. In liberated state the 
jivas get identified with Brahman. Therefore, when 
can they be identical with each other? During 
transmigration each undergoes his own experience of 
pain and pleasure. In spite of this if jivas are considered 
as not distinct from each other, then, the set-up of 
mother and daughter, teacher and taught, wise and 
fool will vanish since the jivas of all are not distinct 
from each other even during transmigration. Now, 
jt is argued that though the »jivas are not distinct, 


the distinction for practical functioning is possible on. 


account of the distinction of antabkarana, deha etc. 
associated with it, the reply is that these cannot help 
such distinction. According to Advaita during deep sleep 
state, antabkarana, deha etc., get totally disconnected 
with Jiva. Therefore, after one is back from his deep 
sleep, his association with antahkaran, deha etc. again, 
should make him a different person according to this 
theory. In that case, he should not be able to remember 
the past as in the case of previous births. This does 
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not happen. Therefore, no distinction can be worked 
out on the basis of the association of antahkarana, 
deha etc., without a real distinction among jivas. It 
will also not help to say that deeds perlormed through 
different bodies will dilferentiate the jivas though they 
have no real distinction. Since jivas as such are one, 
the deeds of all bodies belong to that one jiva and 
therefore, cannot introduce any distinction within it 
on the basis of the good or bad deeds of this or 
that body. Different experiences and different bodies 
have to be explained on account of different jivas 
but not vice-versa. The fact is, there is a distinct 
jiva in each body undergoing a distinct experience 
of pain or pleasure. The world is full of people with 
a variety of experiences. No doubt, people claim identity 
with a person in influent circumstances but nobody 
will claim the same when one is suffering. 


EKAJIVA VADA IS NOT VALID 


Advaitin’s concept of one jiva (ekajiva vada) will 
lead tó ridiculous results. The state of functioning of 
this one jiva can neither be explained as similar to 
dream state as accepted in Advaita or that of waking 
state. It is also not possible to explain whether he 
functions through one body or many bodies. If he 
functions through one body, the other bodies will be 
as good as a jada. If these jada bodies can have 
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the experience of 'aham' etc., then, even a jar may 
have to have similar experience. Further, if one jiva 
has the experience through all bodies, then there should 
not have been any clash of interests among different 
persons. If this one jiva indulges in both good and 
bad deeds, no reward or punishment can be effected. 
The whole idea of one jiva (ekajiva vada) is derived 
from the use of a singular in the $ruti "andi Kalatah 
suptah yadà jivah prabudhyatc" This is absurd. If such 
is the approach, then, the expression ‘Dharmam cara’ 
may have to be interpreted as recommending only 
one item of Dharma. The Sruti ‘ajo Ai eko jusamano 
asnute jahati cnàm bhuktabhogam ajo anyah' clearly states 
that the jivas are many and real. lere the first aja 
refers to the jiva in transmigration (baddha jiva) and 
the second aja refers to the jiva that is liberated. 
(mukta jiva). According to eka jiva vada of Advaita, 
there is only one jiva due to maya, and the world 
is a dream-like projection of that jiva. In this case, 
the Brahmopadesa obtained by the seekers will be 
a dream event, and no dream event can lead to real 
results. Thus there can be no liberation. To avoid 
this if it is argued that this is a jagrta state but described 
as dream only to bring out its unreality, then, since 
brahmacaitanya is present in all bodies and the activities 
indicating the presence of jivas take place in all bodies, 
there is no reason to say that there is jiva only in 
one body and the rest have no jiva. The idea of 
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one jiva being in all bodies is already refuted. Further, 
if the world is projected by this one jiva through 
máyà, then who are those who experience this world. 
A magician will not be affected by his own magical 
creation. This one jiva is like a magician who has 
projected this world and there are no other jivas to 
experience it. 


THE VIEW THAT ONE JIVA IS BRAHMAMSA AND OTHER 
JIVAS ARE THE AMSAS OF THAT JIVA IS NOT CORRECT. 


The contention that this one Jiva is the am$a of 
Brahman while other jivas are the amá$as of this one 
jiva is also not correct. How can this one jiva get 
into many bodies as itself is limited to one body ?. 
Jt is not aparichinna like Brahman, nor it has any 
yogic power to move into several bodies. To say that 
it has many cetanàm$as and undergoes different 
experiences in different bodies amounts to saying that 
there are many jivas. 


Advaitins have said that ajnàna is the cause of 
this world. if, again, they say that this one Jiva is 
the cause of the world, it amounts to contradicting 
their earlier stand. They have also said Brahman is 
kartà or agent (nimittakarana). Now if this one jiva 
is kartā, it is a contradiction of earlier stand. 


In the Mahabharata verses "bahavah purusd rajan utāīho 
cka eva tu’ ete., it is clearly stated that there are many 
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jivas; they are real and distinct. The advice in Gita 
to kill the Kaurava army will be meaningless if all 
the bodies standing before Arjuna were already without 
jivas as per one jiva theory. 


BHEDA IS VALID AND REAL 


The contention of Advaita that the concept of bheda 
is untenable is not correct. The argument that bheda 
or difference is mithyà or unreal like candra-bheda 
or illusory appearance of two moons is not correct; 
because in the case of the destruction of avidyà and 
Brahman a difference has to be made even by Advaitin. 
Therefore, it cannot be concluded that all bheda is 
mithya. The distinction between Brahman and Sünya 
is another instance. Advaitin has to accept this distinction. 
Otherwise his Brahman will be identical with $ünya. 
Thus he has to accept the concept of bheda or distinction. 


To prove the unreality of bheda, Advaitin has quoted 
the instance of candrabheda or illusory appearance of 
two moons. Really speaking this cannot. be an instance 
of bheda being illusory. Here, both the moons are 
not illusory appearances. One is real and the other 
is ilusory. Therefore, the distinction between the two 
i.e., real moon and illusory moon is not unreal. Whenever 
a distinction or bheda is made, the identity of one 
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with the other is denied. This is possible when both 
are true or the dharmi only is true. If both are unreal 
there is nothing to be distinguished. In the instance 
of two-moon illusion, onc moon is true and the other 
is illusory. The distinction between the real and illusory 
moons is also true. Therefore, this cannot be an instance 
to prove the illusory nature of distinction. In a distinction, 
dharmi or that of which a distinction is talked of 
with reference to some other object should always 
be true. But the pratiyogi or the which is provided 
as a reference to the distinction may or may not 
be real. In the instance of a distinction between a 
jar and a piece of cloth, jar is dharmi while piece 
of cloth is pratiyogi. Both these are true. But in the 
instance of the appearance of two moons, one that 
is really there is dharmi and the other that has appeared 
as second is prativogi. The latter is not true. But 
the distinction between the real and the illusory moons 
is true. The distinction or bheda is always dharmisvarupa. 
Therefore, dharmi has got to be real. It is always 
the identity of something else with the dharmi that 
is denied when a distinction is made. For instance 
when a jar is distinguished [rom a piece of cloth, 
it is said that the jar is not identical with the piece 
of cloth. If the jar itself is not true, where is the 
need to deny the identity of any other object with 
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. On the other hand, the identity of real or unreal 
dud may be denied with a real object. One may 
say ‘the tree is not ghost’, but not "the ghost is not 
tree’ unless he is convinced of the truth of the ghost. 
In fact, dharmi has to be true in all types of negation 
viz. pragabhava, pradhvamsabhava, anyonyabhava and 
atyantabhava. But pratiyogi may or may not be true 
in anyonyabhava, it is necessarily not true in atyantabhava, 
and it is true in other two abhavas. Bheda or anyonyabhava 
is dharmigvarapa while other abhàvas are not so. The 
Prabhakara view that all abhàvas are dharmisvarüpa 
is not correct. Thus bheda being dharmisvarüpa, and 
dharmi being required to necessarily true, bheda is 
true. Therefore, the instance of two-moon illusion does 
not help Advaitin. 


So far it was pointed out that bhedamithyatva cannot 
be established by inference with the illustration of 
two-moon illusion. Now, it may be pointed out that 
no other pramana can establish bhedamithyatva. On 
the contrary both pratyaksa and agama support 
bhedasatyatva. The $ruti va suparnd sayuja sakhava’ 
clearly establishes bheda. The pratyaksa ‘na aham 
sarvajnah’ also clearly brings out the distinction between 
jiva and Brahman. Further, according to Advaita all 
pramanas are mithya as they are due to avidya. Ilence, 
they cannot prove bheda mithyatva. 
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In additon to bhedasatyatva being established by 
pratyaksa and agama, the inference also establishes 
it. A syllogism may be framed as ‘‘jiva and Brahman 
are not identical because they possess opposite attributes. 
Thus bheda is supported by the three pramanas i.e. 
pratyaksa, anumàna and agama, and therefore has to 
be respected like the holy river Ganga flowing through 
three paths. 


Gods and similar other higher beings are said to 
come down to earth on account of curse or some 
sinful activity. But to think of Brahman the supreme 
God as coming down to earth due to avidyà is something 
unthinkable. No $ruti or smrti can support this. The 
supreme God manifests as Matsya, Kürma etc., avatürás 
with full attributes and bliss. Even God caturmukha 
Brahma and other gods propitiate him. He has unlimited 
powers, innumerable forms and he is supreme. No 
maya can limit him. The Bhagavata verse "na vata 
maya kimuta apare Hareh anuvrtah’ etc., clearly states 
that there is no maya in Vaikuntha. ]t is also stated 
that satva, rajas, etc., the products of maya (prakrti) 
are also not there. The liberated souls present in 
Vaikuntha are distinct from God and distinct from each 
other. This is made clear in the Vaikuntha varnana 
of Bhàgavata. 





351. AT ater A E avert fe pH RARE: | 
Sayan Ais qu (111.840) 
352, Nena eret regime aT | 
BEM Asii gA WDISUT |i (III.844) 
qassata: eat SII | 
aasa fü eam staat u (111.846) 


124 Essentials of Yuktimallika 


The distinction between jiva and Brahman is real 
because it continues even after the removal of avidya. 
The distinction is real also because it has been anādi. 
Advaitin also has accepted it as one of the six anadi 
entities. Jiva and Brahman are distinct because one 
is duhkhi and the other is not. In the $ruti passage 
'anàdi mayayda suptah’ etc., in the first half jiva imprisoned 
with maya is mentioned. In the second half God who 
is to be realised by jiva is mentioned. Thus the distinction 
between the two is clear. The knower and that which 
is to be known mentioned in the first and second 
lines respectively cannot be identical. Further, the 
expression ‘Advaita’ in the $ruti passage 'Advaitam 
paramarthatah’ means that there is no internal distinction 
within Brahman, nor there is any other similar or 
equal entity. Therefore, Advaitin cannot find any support 
to his doctrine of Jiva- Brahmaikya i in these $ruti passages. 
Therefore, he has to accept bheda as real. 


IDENTITY BETWEEN BRAHMAN AND JIVA IS 
UNTENABLE. 


God is described as nityamukta in Srutis. Jiva is 
described as baddha. Thus, these two have opposite 
attributes. Therefore, how can they be identical? All 
that the Aikya $ruti means is that jiva attains sarüpya 
in mukti. Further, is this aikva or identity true or 
false? ]f it is false then bheda is true. ]f it is true, 
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2 
then is this attribute i.e. identity or aikya distinct or 
not? If it is distinct, then Advaita is given up. If 
it is not distinct, then, it cannot be an attribute of 
Brahman. Dharma and dharmi cannot be identical and 
hence there can be no talk of identity. Even according 
to Advaita, Brahman and Jiva with their opposite attributes 
are not considered as identical. By Jeksand the opposite 
attributes are ignored. Thus, the identity talked of, 
is not the identity of Jiva and Brahman at all. 


In Dvaita, there is no difficulty in accepting identity 
between dharmas such as sarvajfiatva etc., and dharmi 
since Dvaita accepts Savi$esabheda. Visesa is a category 
by which distinction is made without difference. For 
instance, one can talk of ànanda of Brahman as if 
they are distinct, though they are not different. 


‘EKAMEVA ADVITIYAM’ ETC. SRUTI PASSAGES DO NOT 
SUPPORT ADVAITA. 


Even if the Sruti passages ‘Ekameva advitivam" “Neha 
nana ast 'Sarvam brahma' ete., are interpreted to 
prove the illusorv nature of the world, the difference 
between the Brahman and the world cannot be eliminated. 
According to this interpretation Brahman will be abadhya 
and the world will be 2dhva. This means that there 
is a difference between the two. Though the world 
is badhya, its difference in brahman being dharmisvarüpa 
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is real. If the world is considered as identical with 
brahman, then the world also will be real. The Advaitin 
who talks of identity between brahman and the world 
will have to consider either both of them as unreal 
or both as real. Similarly the $ruti "attvam asi’ does 
not prove the identity between brahman and .jiva. 
Therefore, the Mahāvākyas do not support either the 
Advaita concept of aikva or mithvátva. The expression 
‘advitlya’ only proves that brahman is dvitivàbhinna 
or different from the second, just as the expression 
'ana$va' means different from 'a$va'. Jt does not mean 
‘there is no a$va at all’. Further, the expression ‘advitiya’ 
is used in the context of Pralaya. Therefore, it means 
either prasabhava or pradhvamsabhava of the world. It 
cannot mean atyantabhava or total absence of the world, 
or suggest the illusory nature of the world. According 
to Advaita concept of mithydtva, the world does not 
exist in the past, present and future. But the statement 
in the context of pralaya cannot be stretched to that 
extent. It only means that the world was absent only 
during pralaya. lt was present before pralaya and it 
will be present again after pralaya. Further, during 
pralaya, kala is present in addition to brahman as 
it is indicated by ‘agre’. Therefore, how can brahman 
alone be construed as present by advitiya? The Sruti 
"cha nānā asti kincana’ denies only internal difference 
within brahman. It does not deny the existence of 
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other entities. It only means that there is no difference 
among the attributes of God, nor there is any difference 
between Molardpa and Avatararüpas of God. The Sruti 
yadcveha tadamutra' etc. also informs us that there is 
no difference between Mülarüpa and Avatàrarüpas. ‘Neha 
nana’ passage is upakrama for this statement and ‘I§ano 
bhüta bhavyasya' is upasamhara. The Sruti ‘neha nana’ 
may also be interpreted as stating that God is the 
locus or adhara for all and nothing else can be the 
locus. 


The Sruti ‘Brahma aham asmi’ also does not help 
Advaita. Here, the nominative brahman is used in the 
sense of locative as per the Paniniís sütra in this 
connection. lt means ‘Brahmani aham' that is to say 
' am entirely dependent upon brahman’. lt may also 
be interpreted as 'Brahmaniyamyah aham’ (I am 
controlled by Brahman). Further, this passage occurs 
in the aghamarsana hymn. li is in the context of jiva 
offering praver to Varuna. Therefore, how can jiva 
be declared as identical with brahman here? In this 
context the statement "Jvotirasmi' also occurs. This 
passage cannot be interpreted as ] am identical with 
Jyoti. Similarly ‘Brahma aham asmi' also cannot be 
interpreted as 'jiva is identical with brahman’. Further, 
according to Advaita 'aham' does not stand for jiva. 
It stands for ‘antahkarana’ which is jada. Therefore, 
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also this passage does not support the identity between 
jiva and brahman. The passage ‘aham brahma asmi’ 
occurring in Brhadaranya is a statement made by Brahman 
himself. Therefore, it cannot be interpreted as establishing 
the identity between Brahman and Jiva in that passage. 
Now, the same statement is quoted in Aghamarsana 
hymn here. Therefore, the later also cannot be interpreted 
differently. 


INTERPRETATION OF ‘SARVAM KHALU IDAM BRAHMA’ 


The Sruti, ‘Sarvam Khalu Idam Brahma’ also does 
not support the identity. It does not support the identity 
between brahman and jada because there cannot be 
any identity between cetana and jada. Similarly it cannot 
also support the identity between brahman and _ jiva 
because one is sarvajiia and the other js alpajna. The 
entities of opposite attributes cannot be identical. 
Therefore, 'sarvam' in this passage only indicates sarva 
vvapitva or all pervasiveness of brahman as indicated 
in the Gita passage 'sarvam samapnosi tatosi sarvah’. 
In the opening passage of this section, viz. ‘Tajjalan 
ju santa upasita’ the upasaka the devotee, and upasya- 
the object of devotion are clearly distinguished. 
Therefore, how can this passage ie. 'Sarvam Khalu’ 
talk of identity contradicting the upakrama statement? 
It is also not correct to interpret sarvam as ‘sarva 
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bhramadhistana giving up the normal meaning of the 
expression. 


INTERPRETATION OF ‘EKA VILINANENA SARVA 
VIJNANA’. 


The Sruti that discusses 'eKavijüanena sarva vijüana' 
is also not helpful for Advaita. According to Advaita 
brahma jana is misprakadrakachinmatrajnana that is to 
say the knowledge of brahman as devoid of al attributes 
and only a Jump of consciousness. Such knowledge, 
in no way can help the knowledge of all other entities. 
According to Advaita, brahman is adhisthana or 
substratum, while jagat is aropita or super-imposed. 
The knowledge of the substratum does not help the 
knowledge of the super imposed. On the contrary it 
sublates it. For instance, the knowledge of the rope 
sublates the knowledge of the snake. If it is contended 
that by the knowledge of brahman the knowledge of 
the non-reality of all other entities will be realised 
is the purport of this Sruti, then, it amounts to saying 
that the knowledge gained is the knowledge of the 
absence of all other entities. Such negative knowledge 
cannot be considered as knowledge at all. Such knowledge 
will have to be described as ‘sarva abhava jDàna' but 
not as "survajBzna'. Therefore the correct interpretation 
of 'ekavijnanena sarva vijiana' would be that since the 
jiva and jagat are similar to brahman in respect of 
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satyatva and citva etc., (reality and consciousness etc,) 
the knowledge of brahman will also give the knowledge 
of all other entities on account of similarity. The possibility 
of the knowledge of all entities by the knowledge 
of God is stated and demonstrated in Juhasa and puràna 
in several contexts. Vi$varüpadar$ana episode in Gita 
is one such instance. The whole of brahmanda being 
shown to Yasoda in his mouth by Srikrsna is another. 
Akrüra clearly states in Bhagavata that all the wonders 
of the world are the wonder of God. Therefore, to 
see God is to see the whole world (adbhutàni iha 
yavanti etc.) Further, by ekavijiàna brahmajnàna or 
the knowledge of God is meant. This leads to his 
grace. ]t is through his grace that one can understand 
about all other entities. This is sarvavijfiana. By the 
knowledge of god who is Sarvajiia, Sarvakarta, Sarvesa 
etc., naturally the knowledge of all other entities is 
easily obtained. Thus, ‘eka vijñānena sarvavijñāna’ or 
"knowledge of all by the knowledge of one’ means 
that by ‘the knowledge of God ore can attain the 
knowledge of all other entities. It does not mean that 
since there is nothing else besides Brahman, the 
knowledge of Brahman leads to the knowledge of the 
unreality- of all others as contended in Advaita. The 


Advaita interpr elation is neither warranted by the context 
nor it is convincing. 
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INTERPRETATION OF ‘TAT TVAM ASP 


The Sruti, "Tat tvam asi’ also does not help Advaita. 
This $ruti states that Jiva is similar to Brahman in 
certain respects in a limited way. It does not mean 
that the two are identical. When one makes a statement 
that "he is a tiger or 'the boy is fire' it is only 
the similarity between the tiger and the person or 
the boy and fire that is intended but not complete 
identity. Similar is the case, in case of 'Tat tvam 
asi’ also. Further, a careful scrutiny of the context 
of this statement will reveal that this passage teaches 
bheda or the difference between Brahman and Jiva 
but not identity. The rut 'sata somya tadi sampanno 
bhavati' preceding “Tat tvam asi’ passage does not talk 
of the identity between brahman and jiva during deep 
sleep state. The very expression 'Sampanna' indicates 
that, the jiva will have close proximity with God at 
heart during deep sleep state compared with the states 
of waking and dream when Jiva is at the eye and 
neck respectively. The Brhadaranva passage “Prajnena 
Samparisvakta’ also confirms that jiva is only in close 
proximity with God during deep sleep state. The sutra 
also affirms bheda or difference during the states of 
deep sleep and utkranti. In case, there is identity during 
the deep sleep state also, there will be no difference 
between Susupti and Mukti. The illustration of sakuni 
sūra or bird tied to a nail is also significant here. 
The terms ‘Manas’ and Prana’ stand for Jiva and Brahman 
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respectively in this context and indicate that one is 
regulated by the other. The two are different. One 
seeks the shelter and support of the other. The nine 
illustrations given in the context of “Tat tvam asi’ also 
clearly show that bheda or difference between Brahman 
and jiva is intended here. The illustration of the salt 
and water indicates difference. When a lump of salt 
is put in water it becomes invisible but not identical 
with water. The river and the sea illustration also indicates 
difference. When the rivers join the sea they are not 
completely lost. Our inability to distinguish them from 
the sea and also from each other does not take away 
their separateness. When a person joins a huge crowd 
of people, we may not be able to trace him, but 
he retains his separateness. There is the confluence 
of rivers and sea but not identity. The ilustration of 
honey also does not help Advaita. The flower juice 
brought from differenct flowers when formed into honey 
does not lead to any identity of the constituent juices. 
This is clear from the variegated taste and quantitative 
increase. In the same way all nine illustrations given 
in the context prove bheda or difference only. Further, 
the context in which 'Tattvamasi' doctrine is taught 
is such that Svetaketu had developed a complex that 
he is highly learned. His excessive pride was to be 
removed and he was to be told that there is much 
more to be learnt than mere recitation of Vedas. It 
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was to be impressed upon him that he has to learn 
about the supreme principle. In this context telling 
him that he is identical with the supreme principle 
would not have helped him in any way. On the contrary 
it would have increased his pride. Thus, both the context 
in which the statement ‘Tat tvam asi’ is made and 
the nine illustrations given to explain the import of 
this statement are against Advaita. These clearly show 
the difference between Brahman and jiva. As regards 
the word by word interpretation of this passage, Advaita 
takes both Tat and Tvam in the laksanika sense or 
secondary meaning. Advaita cannot adopt mukhyartha 
or primary meaning since two entities of opposite 
attributes cannot be treated as identical. Now, this 
passage can be interpreted by resorting to laksana for 
one word i.e., only Tat, taking it in the sense of 
Tatsadr$a or Tatsambandhi. This will give a smooth 
meaning most suited to the context. There is no need 
lo resort laksana for both words. “Tat, may also be 
taken in the ablative sense of "Tasmàt'. The strenuous 
procedure of ‘akhandarthatva’ is also unnecessary and 
untenable. The Bhàgavata verse ‘kva Soka mohau' etc., 
clearly brings out the distinction between God and 
Jiva. Visnusahagranàma clearly establishes the supremacy 
of Lord Visnu. To cut off the attributes sarvajiiatva 
etc., of brahman by resorting to laksanà for the word 
‘tat is sinful. Pratyaksa supports bheda or difference. 
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Anumana is not a reliable means unless it is in conformity 
with éruti. It is pointed out above that Sruti does 
not support Advaita. Therefore, there is no room for 
jiva brahmaikya doctrine. 


According to Advaita all pramanas are due to avidya 
and therefore are false. Such pramanas cannot establish 
anything, much less jiva-brahmaikya. The example of 
'Soyam devadattah’ on the basis of which Advaitin 
thinks of laksanà in ‘Tat tvam asi’ also does not need 
laksanà. No part of the meaning of either ‘sah’ or 
'ayam' is given up in that expression. The first refers 
to the time and place of the past and the second 
refers to the time and place of the present. Therefore, 
no part of the meaning need be given up by resorting 
to laksana. ViSistaikva does not necessarily lead to 
Visesanaikya. For instance Dandi Devadatta and Kundali 
Devadatta are one but danda and kundala are not 
identical. The attributes satyatva, àtmatva, tadatmya etc., 
of brahman mentioned in the earlier passage are refered 
to by ‘tat’. If by ‘tat’ all these are not meant and 
only cinmatra is taken as its meaning, then, the very 
meaning of this expression is destroyed. If both the 
expression ‘tat and 'tvam' mean cinmatra, then, where 
is the question of identity or aikva between the two? 
They are not two. Therefore, it is only the similarity 
between brahman the bimba and jiva the pratibimba 
that is intended here. The habit of talking of identity 
having similarity in mind is very common. Such identity 
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should not be taken literally. Bhagavata mentions in 
the episode of Paundraka Vasudeva that Paundraka 
made a laughing stock of himself by declaring himself 
to be identical with God. llarivam$a also mentions 
how Muchkunda was mistaken to be Krsna and its 
consequences. Hiranyakasipu declaring himself as God 
and his destruction are well-known. In Gita the future 
of those who declare as 'lévaroham aham bhogi’ etc., 
is graphically described. Therefore, how can Sruti teach 
jiva-brahmaikya ? 


THE SRUTI ‘DVA SUPARNA’ ETC., SUPPORTS BHEDA. 


The ruti ‘Ova Suparnd Sayuja Sakhaya’ clearly mentions 
bheda or difference between Jiva and Brahman. Of 
the two birds mentioned here one is Jiva and the 
other is Brahman. Jiva bird is described as eating 
karmaphala and Brahma bird is not doing so. This 
clearly shows the difference between the two. The 
purport of this $ruti is discussed in Guhadhikarana 
in Brahmasütras. Even according to Advaita bhasya 
the two referred to in this $ruti are jiva and brahman. 
The difference between the two is also accepted by 
them in this adhikarana. 


ADVAITA INTERPRETATION OF ‘DVA SUPARNA' ETC., SRUTI 
IS NOT TENABLE. 

Advaitins interpret the Sruti "Dvà suparnà' etc. by 
the adhyàhára of the words paramarthika and 
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vyavaharika. According to their interpretation one and 
the same Brahman enjoys karmaphala (a$nan) in the 
vyavaharika state and does not enjoy (ana$nan) in the 
paramarthika state. Therefore, both enjoying and not 
enjoying of karmaphala mentioned in this $ruti are 
possible with reference to one and the same Brahman. 
Hence Advaitins contend that this Sruti does not support 
bheda or real difference between Brahaman and Jiva. 
The bheda or difference implied here is only Vyavaharika. 


The above contention of Advaita is not correct. 
Adhyahara is not permissible when one can interpret 
the $ruti without it. Further, it is not correct to say 
that enjoying karmaphala is only vyavaharika. Because, 
even liberated soul is described as enjoying in the 
Sruti 'so$nute sarvan kaman’ etc. The enjoyment of 
Mukta or liberated soul cannot be considered as 
vyavaharika. It has to be paramarthika. This does confirm 
the real difference between the enjoyer and non-enjoyer 
(a$nan and ana$nan). Further, two attributes in one 
and the same thing do not entitle it to be mentioned 
as two. For instance a jar possessing colour and taste 
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cannot be mentioned as two jars. A wife with courage 
and beauty cannot be considered as two. Similarly 
the attribues karmaphalabhoktriva and absence of it, 
il belonged to one and the same i.e., Brahman, there 
would not have been the mention of two using the 
dual number (Dvà Suparna). Nobody would mention 
as 'ghatau' or 'bhàrye' having two attributes of one 
and the same jar or wife in mind. The Bhagavata 
verse 'Vidyamayo nityamukto' etc., clearly brings out 
the distinction between brahman and jiva. The Syllogism 
'Vimatah bhedah paramarthasat! etc., also establishes 
bheda. *Dvà Suparna’ etc. Sruti declares bheda on more 
than one ground, viz. use of dual, distinction of enjoyment 
and non-enjoyment, and the expressed use of the term 
‘anya’. The distinction intended in this Sruti is not 
merelv in respect of place and thought but it is in 
respect of the very nature. The expressions ‘sakhayau’ 
'savujau' make it very clear. The abhikasana or brilliance 
of one of them indicates that it is the master and 
the other one is servant. "Savujau' also indicates "Savujya' 
type of liberation for the other. There is nothing in 
this Sruti to suggest the vyavaharika difference between 
lévara and Jiva. It is also not correct to say that 
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Vyavaharika bheda stated elsewhere is only quoted 
here for meditation since according to Advaita nowhere 
bheda is stated in Sruti. 


God does not undertake activity for his own 
enjoyment. Jt is for other who are under his control 
and supervision. For instance he distributed both nectar 
and poison obtained in Samudramanthana to others 
only. Therefore he remains in the body of all without 
enjoying karmaphala. He is preraka while jiva is prerya. 
The fact of his being preraka and niyamaka is mentioned 
in several passages of Gita and Bhagavata. Therefore, 
the two are distinct from each other. Jiva sufferes 
diseases, pain etc., according to his deeds while God 
only witnesses them without being affected in any way. 
Every expression in the Sruti 'dvà Suparnà' etc., 
contributes to the establishment of bheda and mentions 
some or other differentiating attribute. 


VYAVAHARIKA BHEDA CANNOT BE DEFINED 
The very concept of Vyavaharikabheda cannot be 

properly explained by Advaitin. It cannot be defined 
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as that which is sublated by brahmaprama but not 
sublated by any other knowledge, because bheda is 
not sublated by brahmaprama at all. On the contrary 
jt is brahmaikya that is sublated. The knowledge that 
‘J am not Sarvajfia’ '] am not Sarveswara’ is pratyaksa. 
This knowledge controverts brahmaikya. Such sublation 
of brahmaikya actually makes brahmaikya pratibhasika. 
According to Advaita the experience that is sublated 
by Vyavaharika experience is pratibhasika. For instance, 
the experience as snake is sublated by the experience 
of rope. The former is pratibhasika while the latter 
is vyavaharika. Now, according to Advaita, bhedapratya- 
ksa is vyavaharika. Hence jivabrahmaikya knowledge 
sublated by it will have to be pratibhasika. Thus, 
Advaitin’s effort to treat Jivabrahmabheda as vyavaharika 
will land him into greater trouble. It is something like 
a person running out of fear of scorpion rushing into 
the hole of snakes. 


In his anxiety to treat the Jiva- ]5vara bheda mentioned 
‘Dva Suparna’ ete. Sruti as vyavahdrika the Advaitin 
over-looks the fact that the Sruti will then become 
atatvavedaka or something that conveys false information. 
No follower of Veda can accept it. Only a Buddhist 
will relish such a contingency. A follower of Veda 
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will rather establish both bheda $rutis and abheda &rutis 
as tatvavedaka or conveying valid information by proper 
interpretation. According to Advaita, Brahmaprami is 
nirvikalpaka in its nature. Therefore, it can neither 
establish anything nor sublate. Therefore, bheda is real. 
When Advaitin talks of Sublation of bheda what is 
exactly meant by it? In case he means bhedanaéa, 
then, when a jar is destroyed by a stick that also 
will have to be described as sublation. It is held by 
Advaitin that the ignorance that causes the illusion 
is removed by the sublating knowledge. But in the 
case of bheda it is not caused by any ignorance. Bheda 
is anàdi or beginningless in time. Therefore, no knowledge 
can sublate it. 


_VYAVAHARIKATVA CANNOT BE DEFINED AS ARTHAKRIYA- 
" KARITVA. 


It is also not possible to define vyavaharikatva as 
arthakriyakaritva. In this case, Sa&ya$rnga or the horn 
of a hare will be paramarthtika since it is not arthàkrivakari. 
Further, Brahman being upadana, nimitta and bhramadhi- 
sthàna i is also arthakriyakari. Therefore, brahman 
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also will have to be treated as vyävahārika instead 
of paramarthika. Similarly, the experience of snake 
over a rope also causes fear, shivering etc., and thus 
it is also arthakriyükari. Therefore, your so called 
pratibhasika also will become vyavahdrika. Normally 
when an experience leads to fulfilment it is considered 
as a valid experience; if it fails it is considered as 
not valid. But according to your definition of 
Vyavaharikatva as arthakrivakaritva and considering such 
vyavaharikatva as not valid (Paramarthika) you have 
let down the normal approach to the validity. Your 
approach is similar to the approach of Buddhists who 
consider satva as arthakriyakaritva. Thus the definition 
of vyavaharikatva as arthakriyakaritva does not help 
Advaitin. 


VYAVAHARIKATVA CANNOT BE DEFINED AS AVIDYA 
KARYATVA. 


To define vyavaharikatva as avidyakaryatva is also 
not helpful to Advaitin. Accoding to him Jivesvarabheda 
is anadi. It is considered as one of the six anádis 
by Advaitins. Thus it is not avidvakarva and consequently 
cannot be vyavaharika according to this definition. This 
defeats Advaitin's purpose to oppose satyatva of bheda. 
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Bheda is established with Sruti, Yukti and Pratyaksa 
and therefore has got to be accepted as satya. 


OTHER SRUTIS DECLARING BHEDA. 


In the Sruti “Brahmana Saha" etc., the use of 
‘Saha’ clearly shows the distinction between brahman 
and jiva in liberated state. Similarly the Sruti ‘Param 
Jyotih” etc., also mentions only proximity or samipaprapti 
but not complete identity. The Brahmasütras wherein 
bheda is declared are already quoted. 


PARA SRUTI WILL NOT INVALIDATE APARA SRUTI AND 
NISEDHA SRUTI WILL NOT INVALIDATE VIDHI. 


Advaitin’s contention that bheda $ruti passages are 
apara or occurred earlier and abheda $rutis are para 
or occur later and hence Advaita $rutis be preferred 
is also not correct. To discriminate between Sruti passages 
as para and apara is not correct since all of them 
are apauruseya. If this logic of later invalidating the 
earlier is accepted, then, smrti will have to invalidate 
Sruu, and world which emerges later may invalidate 
Brahman. The contention that Nisedha is superior to 
Vidhi is also not correct because himsanisedha is set 
aside in so far as yajfia pasuhimsa is concerned. The 
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correct approach to avoid conflict among Sruti passages 
is to rely upon the niravakagatva and savakasatva criterea. 
It is clear from the perusal of relevant Sruti passages 
that bheda Srutis are niravaká$a and abheda érutis are 
sāvakāśa. Therefore, bheda $rutis are to be preferred 
and abheda $rutis are to be explained away. 


ANUVADA IS NOT APRAMANA 


Advaitins’ contention that bheda$rutis are only 
anuvadaka, they only mention the bheda that is 
pratyaksasiddha. Therefore, they do not prove or 
establish it, while abheda Srutis teach Advaita for the 
first time and therefore are pramàna is also not correct. 
This argument may be advanced aganist Advaita also. 
Brahman of Advaita is also Svaprakāśa and already 
known. It is only mentioned in Sruti passages like 
'asti brahmeti veda’ ete. Thus Advaita $rutis are 
anuvüdaka. Futher, when it is said that bheda $rutis 
are anuvüdaka, one has to ask why such anuvada 
is made. Is it just mentioned without any purpose 
or is it mentioned for refuting it? In the first alternative, 
one has to say that bheda is ‘supported both by pratvksa 
and Sruti. Pratyaksasiddha is mentioned by Sruti also. 
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A fact brought out by one pramana if supported by 
another, naturally, creates more confidence. In the second 
alternative, what is the"dosa that is to be shown against 
bheda? lf it is said that the opposition of abheda 
ruti itself is dosa, then, Advaiün will land into 
anyonyasraya. Abheda $ruti will not be able to invalidate 
bhedasruti until its own validity is established and its 
validitv is not final until the invalidity of bheda $ruti 
is established. Since both are Srutis, none can invalidate 
the other without the support of yukti or some other 
pramana. In case of bheda Sruti, however, bheda being 
pratyaksasiddha, its anuvada in &ruti further strengthens 
it and abheda Srutis have to be explained without 
prejudice to bheda doctrine. Vakya (Sabdapramana) 
cannot controvert pratyaksa. Laksanà is indulged to 
avoid pratyaksabadha for vakya. Pratvaksa is not 
sacrificed to suit vakya. Advaitin’s effort to have laksana 
(in tat tvam asi, etc) lo support Advaita which js 
Saksipratyaksabadhita is very unusual. Saksipratyaksa 
supports bheda which is also supported by bhedaSrutis. 
Therefore, Advaitin has to give up the idea of laksanà 
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to support Advaita and accept our interpretation. 
Pratyaksa is valid in the area which are pratyaksayogya 
and Agama is valid in the area that are beyond senses. 
Jiva-Brahma bheda is pratvaksasiddha. What is already 
established by pratyaksa is mentioned in bheda &ruti. 
Such anuvada strengthens the bheda doctrine. Anuvada 
is not a weakness here but a strengthening point. Anuvada 
does not affect pramanya in any way. What is required 
for pramanya is yatharthya. Smrtis are considered as 
pramana though they state what is already stated in 
gruti. In the Bhagavata verse ‘Ka uttamaslokagunanuvadav’ 
etc., anuváda is praised. One has to distinguish between 
anuvada for affirmation of something that is already 
established and anuvada of some erroneous views for 
refutation. In the instances of “Taddha eke àhur 
asadevedam, etc., abheda view wrongly held by some 
is quoted for refuting. But in case of bhedanuvada 
in $ruti, it js pratyaksasiddhanuvada. If all anuvadas 
are to be invalid, then, the Advaita Srutis will be anuvada 
of each other and cut the validity of each other Ike 
sunda and upasunda. In case of anuvadas that are 
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meant for refutation both düsya and düsaka (that which 
is to be refuted and that which refutes) are in one 
and the same sentence or context. A passage in one 
$akhà is not refuted by a passage in another śākhā 
on the ground that one of them is anuváda. 


THE CONTENTION THAT BHEDA IS MENTIONED FOR 
UPASANA IS ALSO NOT CORRECT. 


Now, Advaitin's contention that bheda between Jiva 
and Ivara is mentioned for the purpose of Upàsanà 
and in the context of upàásanà is also not correct. 
If the bheda is not real and it is only mentioned 
for upasana, then it will be a deception. For upàsanà 
or meditation true position is necessary. It is not correct 
to meditate on three eyed god Siva as thousand eyed 
god Indra and so on. Sruti describes each god with 
his distinct attributes and power. Sruti does not mislead 
the worshipers. If $ruti is also interpreted as misleading 
in repect of the position of god, and jiva's relation 
with him in the context of meditation, then, what is 
the difference, between the intention of Buddhistic 
teaching and Sruti teaching? Jt is misleading the 
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meditator. Sruti will never do it. Therefore, passages 
like ‘nedam yadidam upasate' etc. have to be interpreted 
with a stress on real difference between Jiva and lévara. 
Even ordinary people know that Garuda has to be 
meditated upon for the removal of the poison and 
Vighne$wara has to be meditated upon for the removal 
of obstacles. Thus, no misleading position in respect 
of god in the context of meditation can be intended 
by Sruti. No unreal bheda is required for the purpose 
of meditation. lt is real bheda that is mentioned in 
$ruti. In the Brahmasütra ‘na pratike nahi Sah’ it is 
made clear that pratika itself is not God. From this 
it is clear that it is always the true position that is 
taught in connection with meditation. The contention 
that as per ‘arundhatinaksatranyaya’ and ‘Sakhachandra- 
nyàya' one can realise the real through the unreal 
is not correct. Because, in both these one realises 
less visible through more visible or a distant object 
from a comparatively nearer object. These are no 
instances of realising real through the unreal. The 
distinction between the upasya and upàsaka (Meditator 
and the object of meditation) continues even after 
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liberation. This justified by the four types of Mukti, 
viz. Sàrüpya, Salokya, Samipya and Sayujya. None of 
these involves complete identity. 


INTERPRETATION OF THE SRUTI ‘NEDAM YADIDAM 
UPASATE' 


Sruti ‘nedam yadidam upasate’ informs us that even 
the mental image of God envisaged for meditation 
before aparoksajfiana is not God himself. It is the 
meditation on this mental image that ultimately leads 
to the vision of God at the aparoksa stage. This mental 
image (Manomayi pratima) is distinct ‘from God but 
not un-real. The Sruti ‘nedam yadidamupasate" may 
also be interpreted to mean that 'idam' this jiva who 
is known by saksi is not Brahman. Thus, in the first 
interpretation this $ruti informs about the distinction 
between upasya pratima and God and in the second 
interpretation it brings out the distinctioon between 
jiva and God. In no case it can establish abheda, 
nor the unreality of upàsya the object of meditation 
and its bheda with brahman. The above two 
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THE CONTENTION THAT BHEDA IS MENTIONED FOR 
UPASANA IS ALSO NOT CORRECT. 


Now, Advaitin's contention that bheda between Jiva 
and l$vara is mentioned for the purpose of Upasana 
and in the context of upàsana is also not correct. 
If the bheda is not real and it is only mentioned 
for updsana, then it will be a deception. For upásanà 
or meditation true position is necessary. lt is not correct 
to meditate on three eyed god Siva as thousand eyed 
god Indra and so on. Sruti describes each god with 
his distinct attributes and power. Sruti does not mislead 
the worshipers. If $ruti is also interpreted as misleading 
in repect of the position of god, and jiva’s relation 
with him in the context of meditation, then, what is 
the difference between the intention of Buddhistic 
leaching and Sruti teaching? Jt is misleading the 
meditator. Sruti will never do it. Therefore, passages 
like ‘nedam yadidam upasate’ etc. have to be interpreted 
with a stress on real difference between Jiva and I$vara. 
Even ordinary people know that Garuda has to be 
meditated upon for the removal of the poison and 
Vighneswara has to be meditated upon for the removal 
of obsiacles. Thus, no misleading position in respect 
of god in the context of meditation can: be intended 
by Sruti. No unreal bheda is required for the purpose 
of meditation. It is real bheda that is mentioned in 
gruti. In the Brahmasütra ‘na pratike nahi Sah’ it is 
made clear that pratika itself is not God. From this 
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it is clear that it is always the true position that is 
taught in connection with meditation. The contention 
that as per 'arundhatinaksatranyaya' and ‘Sakhachandra- 
nyaya' one can realise the real through the unreal 
is not correct. Because, in both these one realises 
less visible through more visible or a distant object 
from a comparatively nearer object. These are no 
instances of realising real through the unreal. The 
distinction between the upàsya and upasaka (Meditator 
and the object of meditation) continues even after 
liberation. This is justified by the four types of Mukti, 
viz. Sarüpya, Salokya, Samipya and Sayujya. None of 
these involves complete identity. 


INTERPRETATION OF THE SRUII ‘NEDAM YADIDAM 
UPASATE' 


Sruti ‘nedam yadidam upasate' informs us that even 
the mental image of God envisaged for meditation 
before aparoksajüana is not God himself. lt is the 
meditation on this mental image that ultimately leads 
to the vision of God at the aparoksa stage. This mental 
image (Manomayi pratimà) is distinct from God but 
not un-real. The Sruti ‘nedam yadidamupàasate' may 
also be interpreted to mean that ‘idam’ this jiva who 
is known by saksi is not Brahman. Thus, in the first 
interpretation this $ruti informs about the distinction 
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between upasya pratima and God and in the second 
interpretation it brings out the distinctioon between 
jiva and God. In no case it can establish abheda, 
nor the unreality of upāsya the object of meditation 
and its bheda with brahman. The above two 
interpretations are natural since Veda admits three 
interpretations that are not contradictory to each other. 


The Srutigita informs us that those who meditate 
upon the unreal destroy themselves. Therefore, the 
object of meditation is real. In case the object of 
meditation is not real, the process of Sravana, manana 
and dhyàna cannot be properly explained. One cannot 
have unreal at one stage and the real at the other 
stage. 


The Sruti ‘Yada pasyah pagyate rukmavarnam’ etc. 
brings out the distinction between the upasya and upasaka 
very clearly. By the expression 'Samyam upaiti’ it brings 
out the distinction even after liberation. 


CRITICISM OF THE CONCEPT OF BHEDA IS UNTENABLE. 


Advaitin’s criticism of bheda with the questions 
whether bheda is bhinna, abhinna, or abhinnabhinna 
with its dharmi? If it is bhinna what is the position 
of this second bheda? Whether it is bhinna, abhinna, 
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etc., is not tenable because such criticism. can be levelled 
even if bheda is considered as Vyavaharika. Whatever 
is his reply for Vyavaharikabheda the same reply can 
be given for paramarthika bheda also. 


‘NETI NETP SRUTI DECLARES BHEDA FROM JIVA AND JADA 


The éruti ‘neti neti’ declares that Brahman is different 
from both Jiva and Jada. The use of the negative 
particle ‘na’ twice indicates that the difference from 
both jiva and jada is intended to be indicated. In 
Advaitin's interpretation, the use of ‘na’ twice in this 
Sruti will -be supreflous. In the éruti ‘anyam JSam’ etc., 
not only the difference but the overlordship of Isa 
is stated. Jiva will be free from the grief of samsara 
by the realisation of the difference between himself 
and God, the overlordship of God and the great qualities 
of God.-This means that one has to reject abheda, 
samya and nirgunatva propounded in Advaita. The $rutis 
‘Isa sarve$varah', 'Sarvasya vàsi sarvasya iSánah' etc., 
bring out the fact of his overlordship. From this it 
is also clear that the difference is swami-bhrtya type 
(Master and servant) but not of the type of equals. 
"Ya atmani tistan àtmano antarah’ rum purusastu 
anyah’, 'Vidyatmani bhidà bodhah’, etc., several &ruti, 
Gita and Bhagavata passages E bheda and 
sarvottamatva of God. In the Bhagavata verse ‘bheda 
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drstya abhimanena’ etc., bhedajüàna, abhimana and 
nissanga karma are stated to be the means for liberation. 
Abhimana in lord means bhakti in lord. Nissanga karma 
is nivrlti or virakti. Here bhedadrsti is placed on par 
with bhakti and virakti. This shows the importance 
of the realisation of bheda for the purpose of liberation. 


JIVA IS PRATIBIMBA OF GOD 


In the Sruti *yathaisà puruse chaya’ etc., the bimba 
pratibimba-bhava relation between jiva and God is clearly 
brough out. The example of the man and his shadow 
given here brings out three important points, viz., 
similarity, dependence and difference. Jiva is similar 
to God in respect of sat, cit and ananda, he is different 
from God and is entirely dependent upon him. These 
facts are clearly brought out by this illustration. It 
also brings out the fact that God is Sakara, adhara 
and swami. The $ruti *rüpam rüpam pratirüpo babhüva' 
also brings out the similarity between Jiva and l$vara. 
The bimba and pratibimbabhàva relation necessarily 
involves bheda. The bimba and pratibimba can never 
be. considered as identical. The non-identity between 
pratyak and paràk is argued in Sankarabhasya itself. 
The pratibimba is not only bhinna, it is also abadhya 
or satya. lts similarity with bimba is not in all respects. 
It is very limited. Bimba and pratibimba are always 
described as two. This also shows their difference. 
Sometimes, it is said that the reflection of the face 
is same as face. This only means that they are similar 
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but not identical. It is something like referring to the 
lion in the picture as lion. This does not mean that 
the lion in the picture and the real lion are identical. 
If bimba and pratibimba were to be identical, then, 
when one looks into hot water and sees the reflection 
of his face, it would be burnt. Similarly it would be 
difficult to account for the reflection of a huge elephant 
or eighty thousand yojana round moon into a small 
mirror. lt is true that the pratibimba lasts so long 
as bimba is present near upadhi and then it disappears. 
For instance the reflection of a face in the mirror 
lasts so long as the face is present near the mirror. 
But this need not make it false or unreal. Certain 
effects last so long as the cause is present. This does 
not mean that the effect is false. For instance lotus 
blooms as long as sun is present, and it contracts 
when sun sets. This does not mean that the blooming 
of lotus was false. Pratibimba is bimbakarya. In case 
of jiva, the presence of bimba i.e., lord Narayana 
is nimitta, lord Narayana himself is kartà, Upadhi (or 
jivasvarüpabhütopadhi) is upādāna. Thus, in a way, 
jiva the pratibimba is the kàrya of bimba ie. lord 
Narayana. In the instance of the reflection of face 
in the mirror also, the mirror is upadana. It is modified 
as reflection. It should to not be difficult for Advaitin 
to accept the modification of mirror as reflection, since 
he goes to the extent of considering the jar as the 
modification of mind. The Advaitin’s explanation of 
reflection as seeing back the face itself by the eyes 
due to the turning back from the mirror is funny. 
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In this case, why not the eyes turn back when obstructed 
by the wall and such other obstructions and see the 
face. Thus, their effort to treat pratibimba as mithyà 
or false is meaningless. Pratibimba is real. ]t is distinct 
from the bimba. The two are given different names 
as bimba and pratibimba, and have different functions. 
Therefore, God the bimba and Jiva the pratibimba 
are distinct, and Jiva is as real as Brahman. 


Sri Vadiraja thus establishing and explaining the 
doctrine of bheda by Sruti and Yukti in this chapter 
ie. Bhedasaurabha of Yuktimallika offers the same 
at the feet of lord Visnu in the last verse and concludes 
the chapter i.e., Bhedasaurabha. 
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CHAPTER IV 
VISVASAURABHA 


INTERPRETATION OF THE SRUTI ‘PRAPANCO YADI VIDYETA’? 
ETC. 


The theme of Visvasaurabhais to establish vi$vasatyatva 
or the reality of the world. The Sruti 'Prapanco yadi 
vidyeta’ etc. establishes the reality and eternity of 
panchabhedas or five-fold differences. This necessarily 
implies the reality and beginningless nature of jiva 
and jadas. Therefore, this Sruti is connected with the 
topics of both Bheda Saurabha and Visvasaurabha. Hence 
Sri Vadiraja discusses the import of this Sruti at the 
commencement of Vi$vasaurabha and in continuation 
of Bhedasaurabha. 


The Sruti ‘Prapanco yadi vidveta’ etc. occurs in 
Mandtkya Upanisad. This Sruti is interpreted by Advaitins 
as supporting jaganmithyatva and Advaita. But from its 
context it is clear that this Sruti discusses the five-fold 
difference and sarvottamatva nature of God. Therefore, 
$n Vadiraja has especially selected this Sr uti, critically 
examined the Advaita interpretation, and gives its correct 
import. According to Advaita interpretation, this Sruti 
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means 'If the world as such existed, then, undoubtedly 
it would have been withdrawn; but it is all an illusion, 
Advaita 1s the only reality’. According to Advaita neither 
the existence of the world is true, nor its withdrawal. 
This logic of Advaita is not only untenable but it recoils 
on him only. The logic that if someting existed, then, 
it would be withdrawn is untenable. There is no vyapti 
relation between existence and withdrawal. On the 
contrary brahman exists but it is not withdrawn (not 
sublated) even according to Advaita. If Advaitin’s logic 
is accepted, then, his brahman also will have to be 
sublated and will become an illusion. 


To understand the correct import of this Sruti one 
has to understand its context. In the previous verse 
‘Anadimayaya supto’ etc., the sleep i.e. ignorance, and 
the awakening i.e. knowledge are mentioned and the 
difference between jiva and jada, jiva and jiva ete. 
are implied. It is this five fold bheda or difference 
that is referred to by the word prapanca in this Sruti. 
The meaning pancavidha or five fold is sanctioned to 
the word panca by Panini. ‘Pra’ means pra&rsfa OT meant 
for higher knowledge. Thus prapañca means the five 
fold difference the knowledge of which leads to liberation. 
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‘Yadi vidyeta’ means, if they were created (if bhedas 
were not beginingless but were only created), then, 
these would have perished (nivarteta). Since these five 
fold differences are not created but are beginningless 
these will not perish. That is to say the five-fold 
differences are eternal. These are māyāmātra that is 
to say these are known to God and are guarded by 
him. Maya means the Praja of God. It is by God's 
prajna that these five-fold differences are known and 
guarded. Therefore, these differences eternally persist 
and never perish. The mention of Advaita with reference 
to God is intended to bring out his sarvottamatva nature. 
The expression i.e. Advaita means that there is nothing 
else that is either equal or superior to God. It does 
not mean that there is nothing else or all other things 
are illusion. It only means nothing else that is equal 
. OF superior to him exists. In the light of the above 
explanation the correct import of the verse ‘prapanco 
vadi vidyeta’ etc. is. ‘If the five-fold difference among 
jiva, jada etc. were caused, then, they would have 
been withdrawn (or would have ceased to exist some 
day) but these do not perish and hence are not caused. 
They are known to God and are guarded by him. 
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He is the only supreme being. There is nothing equal 
or superior to him’. This is the correct import of 
the verse which suits the context well. Neither the 
jaganmithydtva nor the dtmaikyaare relevant to the context. 
The expression mayamatra apart from meaning ‘known 
to God and guarded by God’ also means ‘not illusory 
in the least’. ‘Dvaitam maydmatram’ means the five-fold 
differences mentioned in the first half of the verse 
are not at all illusory. The expression ‘mayamatram’ 
consists of ‘maya and amatram'. Unless such an 
interpretation is accepted the statements in the first 
and second half of this verse would contradict each 
other. 


INTERPRETATION OF THE SRUTI ‘VIKALPO VINIVARTETA’ 
ETC. 

The next verse of Mandikya ‘wkalpo vinivartcta’ etc. 
is interpreted by Advaitins as “The distinction as teacher, 
taught and teaching is merely an illusory distinction. 
lt is meant only as an arrangement for teaching 
programme. Once, the truth is understood no distinction 
remains'. This interpretation of Advaita is also not 
correct. On the contrary this verse criticises the idea 
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of distinction being illusory more emphatically. Its correct 
import is 'vikalpa or distinction would have been 
withdrawn (sublated) if it were illusorily caused by 
some-one. lt is not illusory. This fact will be known 
through a proper teacher. It is only the ignorant who 
will deny the distinction’. Further, this Sruti also informs 
that the criticism of bheda as ‘whether it is bhinna, 
abhinna or bhinnabhinna is as much applicable to 
vyüvahàrika bheda of Advaita as to that of real bheda. 
Therefore, the critic has to return to accept the real 
bheda, being unsuccessful in his criticism. 


These two Sruti verses establish both bheda and 
jagatsatyatva and therefore, throw light on the topics 
of both bhedasaurabha and visvasaurabha like dchalidipa 
or a lamp kept on the threshold lighting two rooms. 


GITA DECLARES JAGATSATYATVA AND CRITICISES THE 
VIEW OF JAGANMITHYATVA 


In the verse "asatvam apratistham etc. Gita strongly 
criticises the view of those who consider the world 


466. AMATI IT RTT. | 
SRIEITSTRIGS ATEN: fas N (IV.64) 
emissum aad a were afi | 
c aent Memar IIET: Uu (IV.67) 
Tea ATT spud Ba | (IV.62) 
467. Eii weds areae GERN: t 


aem VOTHTRISERET ST Ue I (aga ATT) 





Visvasaurabha 161 


as asat or mithya. Such a view is not only ruinous 
to them but its propagation ruins all others. It is clearly 
stated in Sruti, Purána etc. that Lord Narayana is the 
agent (karta). Prakrti is upadana or. material cause 
and kàla (time) karma etc. are nimittakarana. The world 
is created by the operation of these causes. Prakrti 
consisting of satva, rajas and tamas is sometimes called 
maya. Therefore, this world that is the out-come of 
prakrti is called mayamaya. This does not mean that 
the. world is unreal or illusory. It is clearly. stated 
in the Gita verse ‘Maya adhyakscna prakrüh' etc. that 
Lord Krsna created the world out of Prakrti. It is 


„Prakrti that is upadana or material cause of the world 


but not ajñāna as contended by Advaitin. it is not 
correct to say that the world is sublated by brahmajnana 
since it is not the product of ajfana at all. There 
will never be complete cessation of the world. It is 
anadi and ananta. |t is pravahato nitya. The Mahabharata 
verse "Evam ctad anádyantami etc. clearly brings out 
this nature. of the world. Jagat is as much real as 


" Brahman both being nitya. The only difference is that 


Brahman is svarapato nitya while jagat is pravahato nitya. 
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INTERPRETATION OF THE VERSES ‘SVAPNAMAYA SARÜPETI 


In Màndükya Upanisat different views regarding the 
nature of the world and the process of creation are 
mentioned in the verses starting from 'vibhütim prasavam 
tu anye, etc. and the final position is stated in the 
verse ‘icchamatram prabhoh srstih’ etc. The purport of 
these verses is discussed here. Jn the first verse "Vibhatim 
prasavam' etc. Brahma parinàma' view is mentioned. The 
term 'vibhüti' means Vividhakara bhavana or manifestation 
in various forms. According to this view Brahman 
manifests itself in various forms in the world. This 
view is mentioned as the view of some and rejected. 
No vikāra or modification is admissible to God. In 
the next line, ‘Svapnamayasarapeti’ the view -of those, 
who hold the world to be illusory like dreams and 
magical object is mentioned. This is vivarta view. This 
is also rejected. The final position is stated in the 
verse  "echamatram: prabhoh srstih. |t is the desire of 
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the lord that is the cause of creation. This means 
that the lord is kartà or agent. The Prakrti which 
is upadana or material cause also functions as per 
the desire of lord only. This is also implied. The 
expressions ‘srstau viniscitah’ and '"rstau. vicintakah’ may 
be noted here. The first indicates the final position 
and the latter the purvapaksa position. ‘Anye’ also 
indicates purvapaksa position. God creates the world 
by desire but not by maya (not by maya in the Advaita 
sense). The word ‘Prabhu’ also indicates that this view 
is the final view. 


Now, as regards the purpose of creation, it is discussed 
in the verse ‘bhogartham srstirityanve’ etc. some hold 
that he creates for his own enjoyment. This is not 
correct; because he is dptakama. Me has no desires 
to be fulfilled. Others say that he creates for play. 
They think that during pralava the life was dull for 
him and therefore, he undertakes creation for play. 
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This is also not correct. This also amounts to assigning 
some need on the part of God which contradicts his 
áptakàmatva. Therefore, rejecting this view also the Sruti 
states "Devasya esa svabhavah? It is his very nature 
to create. He has no desires of his own to be fulfilled, 
not even the desire to play. The views of Brahma 
parinàma and Brahmavivarta amount to assigning bhoga 
and kridz to Brahman himself. Therefore, these views 
have to be rejected even from the point of the purpose 
mentioned in the Sruti. The expression 7ccha mātram’ 
not only indicates that the creation is by the desire 
of God but also indicates that he has the desire only 
for creation but not for any benefit for himself. 


So far as the view of kala or time being the cause, 
it is partly acceptable since kala is a nimitakārana. 
But it cannot be considered as agent, or as svatantrakarana 
as in the case of God. Therefore, Siddhanta remains 
the same, viz. God is karta, prakrti is upadana, kala, 
karma, etc. are nimitta. 


The view that the world is illusory like dream is 





rejected by Sütrakàra under the sūtra, *Vaidharmyacca 
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The Sruti statement "Jcchamatram Prabhoh Srstih’ also 
conveys another important doctrine viz. the manifestation 
of God as Matsya, Kürma etc. avatàrüs is merely due 
lo 'lcchà or desire and does not require any Upādāna 
Karana etc. as in the case of other creations. 


The word ‘prabhu’ in the Sruti clearly indicates 
that the creation of the world is not due to ajñāna. 
No capable person will create anything by means of 
ignorance. 


Since the act of creation is the very nature of 
God, it is nitya or eternal. Jt is of the nature of 
manifesting at the time of creation and potently present 
at other times. Since the act of creation is eternal, 
its effect i.e. the world is also eternal. 


It is pravahato nitya. Never there is sarvalava or 
total disappearance. The sveccha srsti indicates that 
God is kartā or agent but not upàdàna or material 
cause. Prabhu also indicates that he is sarvottama or 
supreme and distinct from others. 


The comparison of the creation of world with that 
of dream and magical creation also has many defects. 
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In case of dream, there is a dreamer, his body, bed, 
other persons who are awake and so on. All these 
are real. In magic, there is magician, those who observe 
the magic, their body, senses etc., which are all real. 
In case of the world, the entire world is stated to 
be illusory without any mechanism to bring about the 
illusion and the real persons to be affected by it. 
Further, in the illusion of mirage, it does not lead 
to any result of drinking water, satisfying the thirst 
and consequent happiness either during the illusion 
or afterwards. But Advaitin holds that in the case of 
the illusion of the world, after sublation it leads to 
liberation and bliss. No illusory cause can lead to real 
effects. Therefore, the world is real. 


THE SRUTIS THAT DECLARE *JAGATSATYATVA? 


The l$àvàsva $ruti "Yathatathvato  arthàn vyadadhat’ 


etc. declares the reality of the world un-equivocally. 
The Sruti ^wsvam satyam! etc. also declares the reality 
of the world. In this Sruti the expression 'praminanti 
clearly shows that all the details mentioned here are 
understood as established by pramanas. The purport 
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of this Sruti is ʻO God! this world of yours is real. 
The presiding deities of water know this well’. In 
this verse God is referred by the word ‘Maghavan’ 
one who possesses all prosperity. This word is used 
in dual keeping the two forms of God in mind. The 
world belongs to him in the sense that he has created 
it and regulates it. The reference as ‘belongs’ also 
indicates the difference between the two. Apah refers 
to the presiding deities of water. They know vrta or 
the fact of the world relating to God by nivamyanivamaka 
bhava relation. Thus not only wisva satyatva or reality 
of the world is stated in this Sruti but it is supported 
with suitable arguments. In view of this, this Sruti 
mentions paramarthika sattaof the world but not wavaharika 
satta. The dual in "Yuvoh' and plural in ‘dpah’ refer 
to two and more cetanas observing the world. This 
will not be possible according to 'drstisrsti view of 
Advaita. Therefore also, this Sruti cannot be interpreted 
to suit Advaita view. The reference to the presiding 
deities of water shows that their knowledge cannot 
be untrue. This Sruti brings out Sarvottamatva, 
gunapürnatva and nirdosatva of God. It also brings 
out the difference between the God and world. All 
this will be violated if this Sruti is interpreted as conveying 
Vyavaharika sattà of the world. 
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The Sruti ‘yacciketa satyamit' etc. also delares the 
reality of the world. This Sruti means "The world that 
is ever present is so created by God. Jt is real and 
serves a real purpose. It is a covetable world. It is 
God who conquered this world and gifted'. Almost 
every remark in this Sruti affirms the reality of the 
world. The expressions ‘amogha’ purposeful ‘sparha’ 
covetable ‘jetz’ conquered 'data'gifts and ‘ciketa’ created 
clearly bring out the reality of the world. Normally 
even on one or two grounds a certain position is 
accepted; but here there are so many grounds to affirm 
reality. The expression ‘satyam it’hits the nail. Therefore, 
taking into consideration the Srutis quoted above, the 
arguments contained therein, one has to abandon the 
idea of jaganmithyatva, accept jagatsatyatva if one longs 
for emancipation and spiritual joy. 


PRAKRTI IS UPADANA OF THE WORLD, NOT AJNANA 


At the commencement of each Kalpa God creates 
this world out of Prakrti. The Prakrti is real and therefore, 
its outcome the world is also real. Ajñāna is not upadana 
or the material cause of the world. Normally one who 
is interested in creating some-thing will fetch the upadana 
karana of that thing. But nobody would like to fetch 
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ajñäna or ignorance. The first Sūtra of Brahma Sütras 
viz. 'atháto brahma jijñāsã’ is intended to state adhikari, 
phala, visaya and sambandha; but if adhikari etc. are not 
real the very enquiry will be in vain. The contention 
of Advaitin that bandhanivrti or removal of bondage 
is the phala or the aim of enquiry; this bondage is 
due to ajñāna and therefore, to remove this ajnàna 
one proceeds to enquire and aquire the knowledge 
of Brahman is not correct. Because bondage is anadi 
and real. It is not illusorily caused by ajñāna or avidya. 
This real bondage itself can be removed by jñāna 
or knowledge. There is no Vyapti relation to the effect 
that jfàna always operates through the removal of 
ajüüna. Since the bandha or bondage is anadi and 
not illusorily caused as contended by Advaitin, there 
is no question of such ajñāna being removed by jñāna. 
Bondage itself is removed by jñāna. Therefore there 
is no need of accepting ajitana to justify the phala 
i.e. bandhanivrtti. 


Further, according to Advaita, jiva is dsraya or locus 
for ajiiana. He is also the asraya or locus for bandha 
or bondage. How can one and the same be dsraya 
boti for upádàna and upádeya. This ajhana or avidvà 
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is supposed to be anàdi and bhàvarüpa (beginningless 
and a positive entity). Therefore, such ajüána cannot 
be removed by jñāna at all. Though bandha is anadj 
even according to Dvaita it is removed by jüàána as 
per the Sruti statement. The Advaita contention is based 
on merely argument and therefore, they have the 
difficulty. By removal of ajñāna Advaitin means the 
removal of the contact of ajfiana (ajnàna as such will 
remain for others). This is again not possible since 
such contact is beginningless. No beginningless positive 
entity can be destroyed. 


REMOVAL OF AJNANA BY JNANA INVOLVES ANYONYASRA YA 


According to Advaita Svarūpajñāna is always present. 
Therefore, it cannot be concealed by ajüana. Therefore, 
he has to say that it is manovrttijüàna that is obstructed 
by ajfiàna. This involves anyonvasraya since manovrttijnana 
isell is an outcome of ajfiana. Futher, even if 
Svarüpajüana is concealed, it is this jüàna that has 
lo remove the concealing ajñāna and it can operate 
only after the concealing ajüàna is removed. This again 
is anyonyasraya. To say that this jfiana functions even 
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when there is concealing ajfiana amounts to saying 
that one can see an object even when his sight is 
obstructed by a wall. 


According to Advaita, the words such as Satya, 
jhanam ete. that refer to akhanda brahman do give 
aparoksajnana of brahman; but still ajfiana is not removed 
until caramajüana. This shows that even according to 
them jüana will not necessarily remove ajüana. The 
talk of gurapadesa, Vedanta Sravana etc. being required 
lo remove ajfiàna is not convincing, because, the ajñäna 
that conceals adhisthàna caitanya is removed even in 
the ordinary experiences like ghata, pata etc. without 
any gurüpade$a, etc. Therefore, he has to say that 
he accepts certain procedure for the removal of ajñāna 
in connection with brahmajnana on the authority of 
Sruti. In this case, it is better to accept the removal 
of bandha itself by jñāna on the authority of Sruti 
instead of introducing an illusory ajnana. 


JNANA REMOVES KARMA AND BANDHA 


In the instance of Karma being removed by jiàna, 
it is observed that jana can remove other positive 
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entities. It need not be ajüàna alone. In the Sruti 
adi vidwàn punya pape vidhüya' eic. the fact of karma 
being removed by jñāna is clearly stated. In the Sūtra 
"tadadhigame uttara purvaghayoh' etc. Sutrakara himself. 
states that jiana removes the previous karma and makes 
the following karma ineffective. This clearly shows that 
other than ajfiàna also is removed by jñāna. Therefore, 
to remove bandha no position of the removal of an 
illusory ajñāna is necessary. It is agreed by all that 
lévarajüàna is the cause for the utpatti, sthiti and samhara 
of all effects. For the samhara or destruction that 
goes on everyday l$varajfüna is the cause. In this 
case also there is no removal of ajiiana. Therefore, 
the vyapti between jñāna and ajüànanà$a fails here 
also. 


JNANA REMOVES THE BONDAGE THROUGH BHAKTI AND 
PRASADA 


According to Advaita jiiana does not remove bandha 
directly. It removes through the removal of ajfiana. 
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Such removal through something else can happen in 
two ways: (i) Removal of something by removing 
something else. For instance a piece of cloth is destroyed 
by destroying the contacts of threads. (ii) Removal 
of something by creating something else. For instance, 
the darkness in the forest is removed by producing 
fire by the burning of grass etc. In case of jñāna 
it is not necessary that it should follow the first procedure 
i.e. removing something by removing something else 
only. Actually the second procedure i.e. removing 
something by creating something else is involved. 
Brahmajnàna creates bhakti and removes bondage. Men 
are in bondage because of their attachment to “worldl y 
things. Soon after they get Brahmajnana by jinasa, 
they develop bhakti or attachment to God and through 
his grace the bondage is removed. In the whole process, 
there is no room for any illusory ajiàna. The bondage 
is real and it is removed bv jfána through bhakti 
and prasada. 


]t cannot be argued that a real cannot be destroyed. 
A real if it is not eternal does perish. It is not the 
reality that is the ground of non- destruction. but it 
is eternity that is the ground. Bondage is not eternal 
though it is real. Therefore it is destroyed by the 
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grace of God just as an imprisonment is removed 
by the favour of the king. 


SUTRAKARA DOES NOT IMPLY AJNÁNA OR JAGANMITHYA 
TVA IN THE FIRST SUTRA OR ANY OTHER SUTRA’ 


]t is not at all the intention of Sütrakara to imply 
the unrealitv of the world in any way. Me does refer 
to the adhikari, visaya etc. that are real. He does 
take into account the teacher and the taught. Me has 
Vedas to be interpreted and is composing Vedanta 
Sutras to interpret them. This programme cannot be 
illusory. He has lit the lamp of Srstikartrtva of God 
and has oiled it with the following Sütras. Now, he 
cannot mean this lamp to be fictitious. 


UPADANA CANNOT BE REMOVED BEF ORE UPADEYA 


The process of destruction or laya is from karya 
to Karana. First the karya is disintegrated, then, its 
kàrana and then, its karana and so on upto Prakrti. 
The prakrü is indestructible. Therefore, the process 
of the removal of upàdàna kàrana i.e. ajfiana first 
and then the removal of the world the upadeya cannot 
at all be intended by Satrakara. Advaitin himself explains 
the process of laya starting from prihvi. ap etc. upto 
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mahattatva and then the merger in maya or ajiana. 
From this it is clear that the world is disintegrated 
before ajñāna and not vice-versa, Therefore, his stand 
that the world is removed by the removal of ajnana 
is contradicted by himself. The fact is that the illusory 
ajnana is not the upadana or material cause of this 
world at all. Nor such illusory ajñāna is the cause 
of bondage. s 


DVAITA ACCEPTS SVABHAVAJNANA WHICH IS REAL 


According to Dvaita there is svabhavajnana which 
is real and which conceals Paramátma Svarüpa and Jiva 
Svarüpa. This is removed bv the knowledge and grace 
of God at the time of liberation. The, existence of 
such svabhavajfiana is vouchsafed by the Sruti "bhidvate 
hrdaya granthih’ etc. Bondage is real. It is anadi or 
beginningless. It is not caused by illusory ajitana as 
contended by Advaiün. Jnana can remove bondage 
without the intervention of the removal of an illusory 
ajñāna. To talk of the removal of the world and bondage 
consequent on the removal of ajiana is absurd. In 
the instance of Silver-shell illusion, the removal of 
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illusion itself is the removal of Silver. There was no 
Silver all. Destruction or removal can be talked of 
only with reference to those that exist but not with 
reference to those that are mere illusions and never 
existed. Hence, the talk of the removal of bondage 
through the removal of ajñāna by jñāna does not make 
any sense. 


Certain entities such as kala, akà$a, the distinction 
among jivas etc. are anadi or beginningless. Ajüana 
of Advaitin is also beginningless. Therefore, how can 
all these be considered as mithyà or illusory ? As these 
are beginingless and are not caused by ajñāna, they 
cannot be destroyed by the removal of ajñāna. Therefore, 
how can Advaiün say that by the removal of ajñäna 
the whole world is removed? It is absurd to say that 
some of the entities in the world are not removed 
by the removal of ajfiàna and the others are removed. 


'THE WORLD IS REAL, THE BONDAGE IS REAL 


The world is real because it has no beginning, 
no end, it is not removed by knowledge and it is 
not a product of ajnana. It is as real as Brahman. 
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Both this world and the lord of this world are real. 
The Advaitin's idea that ajfiana is unreal itself is not 
correct. For ajiiana to be removed by jñāna, it is 
not necessary that it should be unreal. The darkness 
need not be unreal to be removed by light. Ajnana 
can be real and still can be removed by jnàna. What 
makes jüána to remove ajüàna is its opposite nature 
but not the unreality of ajnana. Since the real ground 
for the removal is the opposite nature, bondage itself 
can be removed by jana since bondage and jñāna 
are of opposite nature. 


REMOVAL OF AJNANA BY JNANA INVOLVES ANYONYASRAYA 


According to Advaita, ajñāna has to be temporarily 
withdrawn even for vrttijfiana. This involves anyonyasra- 
ya. Unless there is the withdrawal of ajnana there 
can be no jñāna and unless there is jnana there can 
be no withdrawal of ajüüna. No vrttijnana can arise 
without encompassing an object and no object is 
encompassed unless the ajhana is withdrawn. The 
illustration of lamp given by Advaitin is of no help 
since the light of the lamp can arise whether the 
object is present or not; but no knowledge can arise 
unless it covers the object and the objects are covered 
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only after ajñāna that conceals adhisthana is withdrawn, 
This is withdrawn only after knowledge arises. Thus 
it involves anyonyasraya. If it is insisted that vrttijiàna 
can arise even when ajnàna is still there, then, such 
jfiána cannot remove that ajñāna and reveal the objects. 
If it is further insisted that ajñāna is not opposed 
to jüàna so far as its arising is concerned but it is 
removed only after jana arises, then it is better to 
say the bondage itself is removed by jñāna (without 
introducing the so called illusorv ajiiana) 


According to Advaita aikyajnana obtained from the 
Sruti ‘tat tvam asi’ etc. removes ajñäna and estroys 
itself also so as it lead to the survival of atmaikya 
alone. This is absurd. The examples given in this 
connection are not at all convincing. The fire burns 
the cane-grove but it does not burn itself. Similarly 
jhàna can remove ajñāna but can not remove itself. 
The kataka fruit settles down the dust in the water. 
The fruit also settles down. lt does not destroy itself 
as contended:in Advaita, 


The real ground for one destroying the other is 
the opposite nature of the two. A lion destroys an 
elephant but not her own cubs. A cause canot be 
opposed to effect in its nature. According to Advaita, 
ajñāna is the cause of vritijiana. Therefore, it cannot 
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destroy that jfiána, nor jñāna can destroy itself. Therefore, 
Advaitin's idea of jnana quitting to make room for 
atmaikya alone is absurd. 


AJNANA CANNOT BE AVARANA 


According to Advaita svarüpajnana persists along 
with ajhana and its effects. When there is manovrttijiiana 
of atmaikya through ‘tat tvam asi’ etc. Then also ajnàna 
persists to provide such vrttijidna. Now, if ajñāna is 
coexistent with both svarüpajrána- and vritijüana and 
also makes way for liberation through akhandarthajnana, 
then, in what sense can it be called an àvarama or 
preventing factor? Therefore, Advaiün's claim that 
concealment by avidya is bondage and the withdrawal 
of the same is liberation does not make any sense. 





JNANA CANNOT REMOVE AJNANA WITHOUT THE MEDIATION 
OF BHAKTI. 


According to Advaita, there is a stage called jivanmukti 
after aikvajhàna until the removal of lingasarira. The 
paramamoksa or final liberation and the withdrawal 
of maha avidvà will take place only after the removal 
of lingadeha. Really speaking it is this lingadeha that 
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constitutes bondage but not mere sthüladehas which 
go on changing. This lingadeha is anadi or beginningless 
and is due to avidya. Both this lingadeha and its root 
avidyà continue to be operative during jivanmukti state 
according to Advaita in spite of aikyajnana. lt is clear 
from this that mere aikyajiidna is not capable of removing 
avidyà. If it is not capable to do so during jivanmukti 
stage, how can it be capable of doing so at the time 
of so called paramamukti ? What cannot be burnt down 
by wild fire that cannot at all be burnt by house- hold 
fire. Avidya that can co-exist with jiiàna during jivanmukti 
cannot be removed by jhàna at all. Therefore, one 
has to accept that jana leads to bhakti and removes 
ajnana by obtaining the prasada of God. Such a process 
is not open to Advaita since his aikyajiana cannot 
lead to bhakti. Thus aikyajnana fails to obtain liberation. 


THE WORLD CANNOT BE TREATED AS ‘AROPITA’ OR 
ILLUSORY PROJECTION 


According to Advaita avidya or ajnana has two 
powers viz. dvaranasakti-the power to conceal, and 
ViksepaSakti-the power to project. With these two 
powers the ajiana is supposed to conceal the true 
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nature of Brahman and project the world as him. Now, 
the Brahman cannot observe the world after he is 
concealed by ajñāna as he is veiled and therefore 
is incapable of observing anything. Brahman also cannot 
observe the world before concealment since no world 
is projected at that stage. Therefore, Brahman can 
neither observe an illusorily projected world before 
concealment nor after concealment. lence the world 
is not at all an illusory projection. lt is a true world. 
Even in day-to-day experiences, an experience arises 
only when there is a contact between senses and the 
objects. This presupposes the existence of objects 
independent of the observers. Therefore, the objects 
are true. They are not illusory projections. Similarly 
the world exists independent of experience as true 
world and it is experienced by the observers. The 
trick of both observer and the observed arising out 
of Brahman through the two powers of ajhana is not 
Workable since Brahman cannot observe the world either 
before the concealment or after the concealment. Before 
the concealment there is no world (as it is yet to 





533. Sram Bul TATRA :d 


$ 


aq b e ora l (1V.560-61) 
534, Afar wart SE aA f I 
Sad WAR RRR F di (IV.562) 


sitiwraaeadanis Cates: d (IV.566) 
535, fe a antsi ata Salata fei fafa: t 

sift wate gu: feat od 

gestae Anea w atu cfe afta d 

BUY TAT HAT TATA di (1V.579-80) 


182 Essentials of Yuktimallika 


be projected) and after concealment there is no capacity 
to observe. Therefore, the world is true. It is not 
illusory. projection. 


WORLD IS NOT ILLUSORY CREATION OF ISVARA 


The contention that Brahman associated with maya 
aspect of ajiiana is lévara, the world is created (projected) 
by this l$vara through his maya, the world thus created 
is observed by jivas, is also not correct. In the instance 
of an illusory creation in magic, the observes and 
their eyes etc., senses are true. But in the case of 
illusory creation by lévara the jivas themselves being 
the creation. of avidya aspect of ajitana are not true. 
Further, how does this l$vara get his body etc. before 
he ilusori creates them, and how does he create 
them before he has body, etc.? ]t is also difficult 
to state whether this l$vara is affected bv his own 
maya or not. If he is not affected, then, he is not 
an outcome of ajhàna. If he is also affected how 
can he operate it on others? No magician is affected 
by his own maya. If it is argued that l$vara is not 
under illusion, then, the world is true at least for 
Isvara. To avoid this, if it is stated that Ivara is 
under illusion, then, the world is true for others. In 
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either case the world is true. In case Brahman can 
create jar, cloth, etc., things of the world through 
iis maya, then where is the need of a potter, his 
wheel etc.? No instruments are necessary to create 
the mansions in the air (Gandharvanagar). Therefore, 
jar, cloth etc. things of the world have to be accepted 
as true. 


THE PROCESS OF VRTTISNANA EXPLAINED IN ADVAITA 
IS UNTENABLE. 


Advaitins hold that the objecis are revealed to the 
observer by the temporary withdrawal of ajñāna that 
covers the adhisthdnacaitanva or the Substratum 
consciousness (i.e., adhisthanabhitabrahman). They also 
hold that each aspect of an object, viz., colour, taste, 
etc., is revealed separately. This amounts to saying 
that there are so many ajñānas that cover adhisthana 
and they are withdrawn one by one. This is absurd. 
This ajiiana is positive or bhavarapa according to Advaita, 
If one and the same object is covered by so many 
ajñānas, then, even a small object will be very big 
being loaded with many positive ajnanas. Further, the 
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substratum consciousness or adhisthana caitanya is 
outside the observer as a basis of the object observed, 
while the observer i.e., jiva is inside. llow can one 
make the other to realise the object? If it is contended 
that since ultimately the two are one, they co-operate 
with each other to evolve an experience, then, let 
Devadatta and Yajfiadatta also share a common 
experience since they are ultimately one. This is against 
the fact. It is also not correct to say that jiva or 
antahkaranavacchinnacaitanya within the body moves 
out and mingles with adhisthànacaitanya or the 
Substratum conciousness of the object outside; it is 
this confluence of the two that reveals the object. 
Jiva is of atomic size and has no parts. llow can 
such jiva move outside and reach such far off objects 
as sun and moon? If it moves out, the body will 
have to be dead until it returns. Therefore, the Advaitin’s 
idea that the caitanva within the body and the caitanya 
outside mingle and lead to vrttijiana or the experience 
of the objects is not convincing and leads to many 
absurdities. Further if the caitanva within moves out, 
assumes the form of the object concerned, and leads 
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to the experience of that object it should be as 'I 
am jar’ not as ‘this is jar’. This is not our experience. 
Therefore, such a process itself is unfounded. Advaitin's 
idea behind this process is to show the 'áropitatva* 
or illusory nature of the things of the world jar, cloth, 
etc. This is not possible. None of these is illusory. 


THE EXPERIENCES ‘THIS IS A JAR’ ETC. DO NOT REFER 
TO ADHISTHANA BRAHMAN 


In the experiences ‘this is a jar' etc., caitanya is 
supposed to be adhisthàna or substratum according 
to Advaita (just as Sukti is the substratum in the experience 
of $ukti rajata). But this is not at all referred to in 
the experience. The term ‘ayam’ (this) does not refer 
to it. It only refers to the place and time. This is 
because the subtratum caitanva and the observer caitanya 
being one and the same in Advaita, the caitanva has 
to be referred às 'avam' rather than ‘aham’. Thus 
this experience ‘this is a jar' is without a reference 
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to adhisthana or Substratum. This means that this 
experience does not involve any ‘aropa’ or superimposi 
tion and therefore, it is true. Further, in a vrttijfana 
of a jar, the jar has got to be true. Otherwise, there 
can be no contact between the eye and the jar. No 
contact of adhisthàna caitanya with the eye to produce 
the illusion of a jar is possible since caitanya is a 
colourless object. Therefore, the idea that this experience 
involves the error of identity between Brahman and 
jar is also not correct. In this case the experience 
would have been as ‘] am jar. The fact is that this 
experience ‘this is a jar’ is a true experience referring 
to the place and time by ‘ayam’ and ‘a jar’ by 'ghatah'. 
There is no element of any illusion in this experience. 
Therefore, the things of the world are true and the 
world 1s true. 


A TRUE WORLD HAS TO BE GRANTED AS PRADHANA TO 
ENVISAGE AN ILLUSORY WORLD 

If the jar ete., are created by ajñāna on the substratum 
of brahman, they should have been all the time since 


both ajhàna and Brahman are beginningless. They also 
should have been everywhere. An illusion normally 
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arises when one observes certain features of a similar 
object in the object presented before, for instance 
when one sees sükti which is similar to rajata in 
brightness he mistakes it for a rajata. Similarly when 
one sees a pole from a distance he mistakes it for 
a tall person. But your Brahman which is the substratum 
for a variety of illusions of the things of world has 
no such features of any such similar objects as there 
are no such objects before the illusory projection of 
the world. Therefore, how can there be any illusion 
of these objects? To explain such illusions, if 
corresponding similar objects are envisaged, then a 
true world is granted and your purpose of treating 
the world as mithyà is defeated. Granting of a tue 
world is inevitable whether the illusion of the world 
is nirupüdhika or sopadhika. Therefore, no purpose 
is served by considering the world as mithvà or illusion. 


The illusory creation of the world is a delinite 
ilusion. it is not of the type of a magician's creation 
wherein a series of illusions are produced one after 
the other such as a snake, a gem or a grass, elc. 
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Therefore, adhisthana or substratum and pradhana or 
similar object are necessarily required to produce such 
illusion as in the case of a Sukti-rajata or rajju-sarpa 
illusion. Further, these adhisthdna and  pradhána 
(Substratum and similar objects) are required to be 
of the same level of reality. For instance, in Sükti-rajata 
illusion, Sakti is real and rajata similar to the one 
now illusorily produced is also real. Therefore, both 
Brahman the adhisthana, and the world the pradhana 
are required to project an illusory world. This means 
that a true world is already granted. 


AJNANA WHICH IS UPADANA CANNOT BE THE DOSA TO 
PRODUCE THE WORLD ILLUSION. 


For producing an illusion some or other defect 
or dosa is necessary. For instance an yellow glass 
produces the illusion of vellowness of a white object. 
The defect of distance produces the illusion of a person 
in a pole. It is the characteristic of a defect that 
it js operative during the time of illusion and then 
it vanishes. The illusion vanishes as soon as the defect 
vanishes. Now, the ajñāna of Advaita which is supposed 
to be the dosa or defect does not vanish at all. Moreover 
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this ajfiàna is considered as upadana or material cause 
of the world in Advaita. No material cause of an 
object can be the defect to produce an illusion of 
that object. Nobody considers clay as responsible to 
produce the illusion of a jar or threads as responsible 
for producing the illusion of a cloth. Your ajnàna can 
only prevent jana. A wall or darkness can prevent 
the vision of an object but cannot produce either 
knowledge or illusion of it. Ajnana can prevent jnana 
but cannot produce any illusion. Therefore, it cannot 
be a defect or dosa to produce the illusion of the 
world. Thus since the three requirements of an illusion 
viz., adhisthàna, pradhana, and dosa (substratum, a 
similar object, and a defect) cannot be properly shown 
in respect of the so called world illusion, the world 
is not illusory or mithya. It is real. 


IT IS DECLARED IN BHAGAVATA THAT THERE CAN BE 
NO MAYA FOR GOD 
In the Bhagavata verses “na yatra srüvate. maya” 


and ‘mayam vyudasya cicchaktya’, ete., it is clearly 
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stated that maya of the Advaita type is not at all 
possible in respect of God. Do Sanaka etc., great 
sages praise and meditate upon a deluded God? No 
wise man will glorify a person who is deluded even 
once. How can a God who is deluded all the time 
according to Advaita be praised by these great sages ? 
Gita informs us that ‘the thought that grasps all objects 
as illusory is tamasic in nature’. Yogic perception of 
all the things i is mentioned in scriptures. This is possible 
only if the things are true. The practice of dharma, 
tapas, etc,. are meant for realising the truth of things. 
Nobody will undertake tapas for the realisation of illusory 
things. The ornament of serpent on Lord Siva cannot 
be rajjusarpa. Therefore, the idea of the mithyatva 
or illusory nature of the world is absurd. 


DIFFICULTY IN RESPECT OF DRG-DRSYA RELATION IS NOT 
A VALID GROUND FOR MITHYATVA 


According to Advaita, drik or experience js mànasa 
or mental Dr$va or object cannot be related with 
this mental fact if jt is entirelv external. Therefore, 
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the object has also to be taken as mental in some 
sense. This is possible only if it 1s considered as 
super-imposed on brahman. In this case drik or 
experience is the modification of antahkaranavachchinna 
caitanya and drsa or object is the modification of 
Visayavachchinna caitanya. Thus both having their roots 
in. caitanya, the two can relate with each. other by 
their inter-mingling. Otherwise, the relation between 
drik and drisva-the experience and object is not all 
possible. This relation is described as adhyasa and 
adhyastatva relation in Advaita. This contention is not 
correct. This so called adhyása-adhyastatva relation is 
same as jñāna-jñeya relation excepting the fact that 
the jfeva is considered as illusory. There is no difficulty 
in envisaging jiàna-jüeya relation between the experience 
and the object considering the object as true. Moreover 
to reject the very object on the ground that no relation 
between the experience and the object considering the 
object as true. Moreover to reject the very object 
on the ground that no relation between the experience 
and the object could be explained is an absurd solution. 
Nobody would reject the ground (bhütala) and the 
absence of Jar (ghatabhiva) simply because no relation 
between the two can be stated. Nobody would demolish 
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a temple because the key of the door is not available, 
Therefore, the idea of the jaganmithyatva should not 
be justified on such flimsy grounds. We have to remind 
you the Gita verse 'asatyam apratistham te jagadahura- 
nisvaram’, etc. and caution to avoid such a contengency. 


NEITHER SUDDHA CAITANYA NOR AVACHINNA CAITANYA 
CAN BE ADHISTHANA 


Further, Advaitin has to first explain as to whether 
adhyasa or super-imposition is on Suddhacaitanya or 
ghatavachinna caitanya (Caitanya qualified by jar) or 
ghatopalaksita caitanya (caitanya indicated by jar). 
cannot be the latter two because ghata as such has 
not yet come into existence. It will come into existence 
only through this superimposition for which we are 
still examining the base. It will also amount to atma$raya 
since ghata will be both adhisthàna and adhvasta. Jn 
case of the first alternative viz., the super Imposition 
is on Suddhacaitanya, since Suddhacaitanya is nirmasa 

r partiess, there wil be super-imposition of all things 
in all places and one has to experience all things 
in all places. Therefore, the effort to work out a relation 
between drk and dr$ya (experience and object) through 
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adhyása is a futile effort. It is better to work out 
a natural and real relation of jiana and jüeva involving 
visaya-visayl relation and consider the objects as real. 


AS ALL EXPERIENCES INVOLVE BRAHMAJNANA LET ANY 
EXPERIENCE LEAD TO LIBERATION. 


In an adhyása experience, adhisthana is also 
experienced along with adhyasta. This means that 
brahman, the adhisthàna, is experienced in all adhyasa 
experiences. This brahmajiana should have led all to 
liberation. No experience of adhyasta will arise according 
to Advaita unless the ajiiana concealing the adhisthana 
is withdrawn. This means that there is the withdrawal 
of ajfiana concealing Brahman in every experience and 
consequently there is brahmajiana. Therefore, there 
is no reason why there should be no liberation. The 
contention that though there is brahmajfana there is 
also the savikalpakajñāna of jar. ete., worldlv things 
and this prevents liberation js nol correct, because 
once there is brahmajüüna nothing can prevent its 


operation. It is exactly the role of brahmajnana to 
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knock off such preventing factors, and if it cannot 
assert itself now, it can never assert. No fire can 
stop burning for the reason that its spreading is prevented 
by grass. To burn grass is the very nature of the 
fire. It is also not correct to say that brahmajiiana 
is only in respect of adhisthàna aspect and adhyasta 
experience still persists. Even if the snake is on one 
side of a vessel and the mice on the other, the snake 
is bound to eat up mice. ]t is also ridiculous to say 
that this brahmajfiana has not arisen through éravana, 
manana etc. Brahmajiiana is brahmajtiána whatver way 
it has arisen. 


THE SRUTI *"TAMEVA BHANTAMANUBHATI SARVAM? ETC; 
DOES NOT SUPPORT ADVAITIN'S CONTENTION. 


Advaitins quote the Sruti passage tameva bhàntam 
anubhati sarvam" ete. in support of their contention 
that all experiences are due to the experience of 
adhisthana Brahman being revealed by the temporary 
withdrawal of ajiana. But there is no scope for such 
an interpretation of this Sruti. This Sruti in its normal 
sense in the context means that Sun reveals all objects 
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to us first, and then, we understand them with our 
eyes. This fact of sun revealing all objects is also 
mentioned in the Gita verse ‘yadadityagatam tejo 
Jagadbhasayate akhilam’ etc. Its deeper meaning is that 
all the luminant objects such as sun, moon etc,. derive 
their brilliance from God. Still deeper meaning is that 
God does not require anything else to shine or to 
know, while all others entirely depend upon him to 
know themselves and other things. These being the 
meanings of this Sruti in its context there is no room 
to seek the support of this Sruti for Advaita theory 
of vrttijfiana. 


BADHA OR SUBLATION OF WORLD CANNOT BE PROPERLY 
EXPLAINED IN ADVAITA. NO SRUII PASSAGE SUPPORTS 
SUCH SUBLATION. 


Sublation or badha of all other entities other than 
Brahman by brahmajfiana cannot be properly explained. 
The difficulty in this connection is whether this sublating 
knowledge is true or not. If it is true, then, there 
is one more entity in addition to Brahman and therefore, 
the theory of sublation of all fails. If it is not true, 
then, how can it sublate any entity? In either case 
the theory of sublation of all entities other than Brahman 
fails. This sublating knowledge is supposed to destroy 
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ignorance and then destroy the world. This is in a 
way destruction but not sublation. The contention that 
badha or ‘sublation is the realisation of the absence 
of the object concerned at all the three times i.e. 
past, present, and future is also not correct. Such 
a thing as denying certain thing at all the three times 
is not at all possible. Only that which is present at 
some or other time can be denied. The $ruti 'ekameva 
advitiyam’ does not deny the other objects. The denial 
here is of an object equal or superior to brahman. 
Similarly the sruti ‘neha nana asti' does not deny all 
other objects at all the three times. It denies the internal 
differences within Brahman and his qualities, avatārās 
etc. To provide some kind of existence by way of 
Vyavaharika Satta in order to deny the same at all 
three times is also not tenable because such existence 
is nothing different from non-existence. The Sruti 
"bhidyate hrdayagranthi' etc. mentions the destruction 
of karma, punya, papa only by brahmajhana. To talk 
of the destruction of the entire world by brahmajiiana 
is highly irresponsible. The world has been there all 
along and nobody experiences its sublation. The reality 
of the world can be established through the Syllogism 
‘Vimatam Satyam abadhyatvat’ (the world is real because 
it is not sublated). The Sruti ‘Vigvam Satyam' etc. 
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declares the reality of the world. But there is not 
even a single Sruti passage that clearly declares 
jaganmithyatva. 


THE SRUII ‘NA ASAD ASIT NA SAD ASIT’ ETC.DOES NOT 
SUPPORT THE CONCEPT OF SADASADVILAKSANA 


The Sruti ‘na asad asit no sad asit’ does not suppport 
Sadasadvilaksana concept as contented by Advaitin. If 
by ‘asad’ ‘atyantabhava is meant, then, there is no 
point in predicating ‘na sit to it again. ‘atyantabhava’ 
can never be present either in pralaya or in srsti. 
Therefore, it is purposeless to say it was not in pralaya. 
As regards ‘Sat’ since it is not expected to be in 
pralaya there is no need to deny it. Therefore, this 
statement as interpreted by Advaitin does not state 
anything new. It is a well-known fact that ‘asa? is 
always absent and ‘sat’ is absent during pralaya. 
Therefore, this statement is anuvada and therefore 
apramana.(According Advaitin anuvada is apramana). 
lence this $ruti cannot establish 'Sadasadvilaksana' as 
contended in Advaita. On the contrary, since by ‘sat’ 
he means brahman, it may lead to denying the very 
Brahman and establish brahmamithyatva. 


SUKTIRAJATA IS NOT SADASADVILAKSANA. 


The concept of Sadasadvilaksanatva or the world 
being neither real nor unreal is untenable. Advaitins 
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try to establish this concept on the ground that entities 
like Suktirajata or rajjusarpa are to be distinguished 
from $a$avisana and vandhyàputra. The latter are fully 
unreal. But $uktirajata or rajjusarpa are neither real 
nor unreal. These are not real because these are sublated. 
At the same time these cannot be considered as unreal 
because these are experienced. 'Sat cet na bàdhyeta 
asat cet na pratiyeta’ is their argument. This argument 
is fallacious. These are also 'asat'. There is no difficulty 
` in explaining the pratiti or experience of 'asat'. There 
can be pratiti of $a$avisana. Advaitins do accept the 
verbal comprehension of 'asat entities. For verbal 
comprehension relation between the word and the entity 
concerned is necessary. But this is not possible in 
case of ‘asat’. Therefore, one has to say that this 
verbal comprehension arises defectively. It is a defective 
comprehension. Such defective comprehension can be 
even perceptual. Thus, there can be verbal or perceptual 
experience of an asat or unreal. Hence Suktirajata or 
rajjsarpa are also 'asat' or unreal though they are 
experienced due to defects. The fact that an entity 
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that was not at all there js experienced is common 
to both the experiences of $a$avisána and rajjusarpa 
Therefore, there is no reason to treat them differently. 
In one case that is in the case $a$avisana the defective 
experience is verbal, while in the other case that is 
in the case of Suktirajata the experience is perceptual. 
But all the same, in both cases the entitv referred 
to is asat. Therefore, both the experiences are about 
the un-real. 


ASAT-PRATITI IS POSSIBLE. 


Now, it is our experience that the illusion of rajata 
will be only in respect of Sukti and the illusion of 
snake will be only in respect of rajju. One who has 
no previous experience of rajata or sarpa will not 
have these illusions. This means that these previously 
experienced rajata or rajju are somehow the contents 
of this experience and are not totally asat. This is 
not the case with $a$avisána comprehension which is 
totally asat. Therefore, one has to distinguish between 
Sukti rajata experience and $a$avisana experience. The 
content of the former is not totally asat or unreal 
while that of the latter is unreal. This contention of 
Advaitin is also not correct. It is true that only those 
who have previous experience of rajata or sarpa will 
have the- illusions about these. This does not mean 
that the very rajata or sarpa that were experienced 
earlier are the contents of this experience. They cannot 
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be brought and presented here either particularly or 
generally. What is required is their similarity with the 
objects before viz., $ukti or rajju. It is because of 
such similarity that the illusion arises only in specific 
instance not in other instances where no similarity 
exists. But the point to be noted here is that the 
very rajata or sarpa previously experienced is not the 
content of this illusory experience. As contents of this 
experience these are as much asát as SaSavisana is. 
It is already explained above that there can be the 
verbal cognition or perceptual cognition of 'asat' due 
to defects. The nature of defects may be different 
in respect of $uktirajata and $a$avisána, but the fact 
remains that both are the experiences of asat. In 
Suktirajata experience also previously experienced true 
rajata is not the content as vi$esana. It is only the 
similarity of $ukti with rajata that has led to the $uktirajata 
experience involving a non-exisüng rajata as a content 
of this experience. The objection that how can a 
non-existing rajata be related with the eye and how 
can there be perceptual experience without the contact 
of the eye and the object i.e. rajata is not a valid 
objection. Such contact cannot be shown even by Advaitin 
since there is no real rajata even according to them. 
lt is the contact with $ukti itself that is responsible 
to produce the erroneous experience of a non-existing 
rajata due to defect and similarity. 
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The syllogism — 'vimatam suktirajatam no  asatah 
yyatiricyate trikalyam ni$edhyatvat' establishes that there 
is no difference between Suktirajata experience and 
éaSavisana experience insofar as the contents of both 
are un-real or asat. Therefore, Advaitin’s effort to 
establish the Sadasadvilaksanatva or mithyatva of the 
world on the analogy of Suktirajata is groundless since 
S&uktirajata itself is not Sadasadvilaksana. 


REALITY OF JAR ETC.THINGS OF THE WORLD IS 
ESTABLISHED BY PRATYAKSA 


We have the direct perceptual experience of the 
reality of the things of the worlds as 'ehatah san’ ‘patah 
san’ etc. The fact that this reality is not contradicted 
with reference to past, present, and future is also 
perceived by the eye supported by Saksin. In fact, 
so far as the time aspect is concerned, even the present, 
is perceived by Saksin. Therefore, the reality of things, 
when perceived in the present by the eye free from 
any defects, is perceived. with reference to the past 
and future also with the support of Sakshin. Nirdustatva 
of the Karana (eye etc) is responsible for the perception 
of the reality at the present time, and the scope of 
this comprehension of reality is stretched to past and 
future with the support of Saksin. Though the eye 
is expected to perceive only a coloured object, colour 
itself is not a coloured object. Colour has no colour. 
Nor the reality of the colour has any colour. When 
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the eye perceives a coloured object, it perceives its 
colour as well the reality of the object and the colour. 
Now, this reality is not only comprehended with reference 
to the present time but with reference to time in 
general with the support of Saksin. This is mutilated 
only when there are defects. Normally nirdusta karana 
comprehends the objects as well as their reality. Thus, 
the reality of the things of the world is established 
by pratyaksa. 


‘ADVAITIN’S CONTENTION THAT THE REALITY OR SATTA 
OF BRAHMAN THAT IS UNDERLYING ‘JAR’ ETCIS PERCEIVED, 
THE THINGS OF WORLD BY THEMSELVES HAVE NO REALITY’ 
IS NOT CORRECT. 


Advaitins hold that ‘jar’ etc., as such have no reality. 
The experience ‘ghafah san’ etc only reflect the sauā 
or reality of the Brahman that is underlying (adhisthana). 
This contention of Advaita is not correct. We have 
also the experiences like ‘Nilo ghatah’. Does this nilatva 
belong to Brahman and is only reflected in ghata ? 
In the experience ‘asad rajatam! does ‘asatva’ belong 
to Brahman? If the attribute Sativa of ghata belongs 
to Brahman, why not nailya, asatva etc. also belong 
to him? This is stupid. Therefore, Sattva in the 
experiences ‘San ghatah' etc, is the Sattva of ghata 
only but not of Brahman as contended by Advaitin. 
Brahman is not pratyaksa. How can its Satta be pratyaksa 
in ghata? Nobody can see the invisible ghost in a 
visible object. We have the experience like ‘bhdtale 
ghatah san’and "kase ghatah na san’the Sattva and asattva 
referred to here have to belong to ghata only. These 
nomm ee Mie E 
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cannot be of Brahman. 


Further, when Advaitin says that it is the Satta 
of Brahman that is reflected in the experiences of 
‘ehatah san’ etc, he may explain it in one of the four 
ways: (i) the Satta of Brahman the adhisthana continues 
to be present in ghata etc, also (ii) this Satta does 
not continue but it is only super-imposed (brahmanistha- 
“satté is super-imposed on ghata etc.) (iii) the Satta 
is present only in brahman, ghata is experienced only 
as ghata but not as ‘San ghata’. The Satta experienced 
belongs to brahman. (iv) ghata has a separate Satta 
of its own and it is experienced as such. 


In the first alternative, Sattà is accepted for ghata 
etc. and our purpose is served. Jn the second alternative, 
Cittva has also to be super-imposed along with Sattva 
since Sattva and Cittva are inseparable in Advaita. 
Now, the absence of cittva in ghata etc. is clear. Therefore, 
cittva in ghata is badhita. lence sattva is also badhita. 
Therefore, such sauā will be only pratibhasika. But 
ghata etc. are considered as vyávahàrika in Advaita. 
Ghata etc. being jada, are distinct from cetana. Therefore, 
sattva that is present in them is not the same that 
belongs to cit and identical with cit as contended in 
Advaita. The third alternative, of Sattà belonging to 
Brahman only, leaves the question as to how it is, 
then, reflected in the experience of 'ghatah san'. To 
say that the Satta of Brahman is transferred to ghata 
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in this experience amounts to the acceptance of 
anyathakhyativàda of Nyayavaisesikas which is not 
acceptable both to Advaita and dvaita. The fourth 
alternative, in so far as it accepts Satta (pdramarthika 
satta) for ghata etc our purpose is served. 


The Satta that is accepted for ghata etc. in the 
fourth alternative can neither be WVyavaharika nor 
pratibhasika, it has to be accepted as paramarthika. 
Because, there is no sublation or badha of the Satta 
of ghata etc. experienced in the experiences ‘ghatah 
san’ etc. Satta of ghata etc. is pratyaksa. Therefore, 
it cannot be rejected on the ground of its supposed 
sublation by Sabda pramana. 


BASIS OF THE PRIORITIES OF PRAMANAS 


Whenever there is a conflict between pratyaksa and 
agama, it is agama that has to be suitably reinterpreted 
to avoid the conflict. The criterion of determining as 
to which pramana prevails over other pramanas_ is 
prabalya and daurbalya of the two based on certain 
principles (such as upajivya-upajivaka, sàvakàsa-nirava- 
Ka$a etc.) but not purvapara, vidhi-nisedha etc. For 
instance, if we say para is superior to pürva, then, 
Smrt will have to be superior to Sruti which is not 
correct. Similarly, if nisedha is considered as superior 
to Vidhi, then, sacrificial himsà will have to be given 
up because of the prohibition of himsa. Therefore, 
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it is prabalya that determines as to which is to be 
rejected and which is to be accepted. Pratyaksa being 
upajivya, it is prabala. Anumana_ that is in conflict 
with pratyaksa has to be rejected. Sabda if it is in 
conflict with pratyaksa has to be suitably re-interpreted 
to avoid the conflict. Therefore, the pratyaksa of the 
Satta of ghata etc. is a superior pramana. To mutilate 
the pramanya of pratyaksa some or the other defects 
are necessary. There are no defects in the perception 
of jar etc. objects and their sattà in our experiences 
of the things of the world. Ajñāna cannot be considered 
as a defect since there can be no ajüana on the 
part of jada or non-sentient objects. The so called 
ajñāna covering adhisthanacaitanya underlying ghata etc. 
is withdrawn according to Advaita al the time of the 
perception of ghata etc. Therefore, there is no ajiiana 
to act as a defect at the time ghatapratyaksa etc. 


PRATYAKSA IS UPAJIVYA; THEREFORE AGAMA DOES NOT 
INVALIDATE IT. 


The perception of the world is upajivya, therefore, 
gabdapramana cannot invalidate it. Neither brahmaparo- 
ksa nor aikya$ruti can invalidate the pratyaksa of, the 
world, since, brahmaparoksa being nisprakara and Sruti 
being akhandartha do not contradict any aspect of the 
world and hence do not invalidate visvapratyaksa. On 
the contrary, the $ruti that speaks of ‘ckavijnanena 
sarvavijfiana' affirms vigvasatyatva, since sarvavijríana 
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necessarily requires sarvasatyatva. Anumana is also 
unable to invalidate it, since, pratyaksa is superior 
to anumàna. Whenever anumana conflicts with pratyaksa, 
it is well-known that the anumána concerned has the 
fallacy of badha or kalatyayapadista. lt is already 
repeatedly pointed out the àgama cannot upset pratyaksa 
that is free from defects. If the literal meaning of 
ügama is insisted upon in all cases, then, the expressions 
like adityo yüpah' ‘yajamanah prastarah’ will have to 
be taken literally. This is not acceptable to Mimámsakas 
or any Sastraküs for that matter. Therefore, whenever 
agama conflicts with pratyaksa it has to be suitably 
re-interpreted to avoid the conflict. Advaitin also does 
not interpret Mahavakyas literally. If ‘Tatvamasi’ js 
interpreted literally it will lead to visistaikya. But Advaitin 
accepts only viSesyaikva leaving the vi$esanas because 
visistaikya conflicts with pratyaksa. Similarly, in ‘sarvam 
khalu idam brahma’ he does not accept jada and cetana 
identity also. To interpret the Sruti passages suitably 
there is scope in grammar, usages, and other rules 
of interpretations. From grammar we learn that prathama 
or nominative case suffix can yield the meaning of 
any one of the seven case suffixes. Similarly the accusative 
can yield the meaning of any six. The word ‘Sarva’ 
is used in Gīta in the sense of one who obtains eveything. 
It is used in Mahabharata in the sense of one who 
knows everything. The Sruti that i 1S supposed to establish 
aikva has to be accepted as $rotrendriya pratyaksa. 
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This pratyaksa cannot be rejected by Sruti. If it rejects, 
then, there will be no Sruti to prove aikya, and if 
accepts Sruti as pratyaksa Siddha, then, one more entity 
viz. Sruti is accepted. 


DREAM OBJECTS ARE ALSO TRUE 


Not only the ghata etc. the objects experienced 
during the waking state are true, but even the dream 
objects are true. In the Sütras commencing from ‘Sandhye 
Srstih āha hi’ etc. the true nature of the dream objects 
is explained by Sütrakara. The dream objects are the 
products of vasana and therefore are subtle. However, 
they are true. They differ in nature from the waking 
state objects. This does not mean that they are not 
true. That is why they lead to certain results such 
as fear, pleasure etc. Dream objects and experiences 
are not sublated. One onlv savs that they are not 
now but not they were not there. Only real causes 
lead to real results. No false entity can lead to real 
results. Even according to Advaita it is true adhisthana 
that is the cause of dropa. Cause has always to be 
there before the effect is produced. Certain entities 
such as ākāśa, kala, etc. that are the causes are always 
there. Brahman which is the cause of all is ever-present. 


MITHYA SRUTI CANNOT LEAD TO TRUE KNOWLEDGE 


Advaitin’s contention that Sruti is also mithya in 
the ultimate analysis, but it gives the knowledge of 
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ütmaikya which is true is not correct. No false statement 
can lead to true knowledge. All false knowledge arises 
out of false circumstances. For instance, when one 
mistakes the lustre of the gem for the gem, or a 
Sákhácandra for candra, or sthülà arundhati for arundhati, 
his knowledge is due to false circumstances and therefore, 
his knowledge is not true. Therefore, if Advaitin holds 
that Sruti js mithyà, then, naturally the knowledge yielded 
by it has also to be mithyà. Thus, his atmaikya doctrine 
taught by mithya Sruti will be mithya. How can a 
mithyà statement lead to true knowledge. 


DRSYATVA, JADATVA ETC. HETUS GIVEN BY ADVAITIN DO 
NOT PROVE MITHYATVA 


Advaitins give dr$yatva, jadatva and paricchinnatva 
as the reasons for establishing mithyàátva of the world. 
But these do not prove mithyatva. Drsyatva or being 
the object of experience proves that it is not nirupakhya. 
An object that cannot be described in any way, that 
is to say, which has no form of its own and therefore 
is non-existent is called nirupàkhya. If an object is 
dr$ya it cannot be of such a nature. Therefore, drsyatva 
of an object only proves that it is not nirupakhya 
or formless. Thus, drsyatva instead of proving mithyatva 
of an object as contended in Advaita, actually proves 
satyatva of the same. Similarly, jadatva will only prove 
that the world is not cetana. It does not affect Satyatva, 
nor is capable of proving mithyatva. Paricchinnatva 
will prove limitedness in respect of space, time eic. 
but not mithyatva of the world. Thus the reasons given 
by Advaitns to establish the mithyatva of the world 
do not at all help them. Moreover, drsyatva as defined 
in Advaita is not acceptable to us. Therefore, the dr$yatva 
hetu given by him is not acceptable to us. The word 
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Satya is used in the sense of ‘a real’. There is no 
reason why it should be twisted to mean vyavaharika 
satya in case of the world. Therefore, the world is 
as real as brahman. 


For a pratyaksa to be erroneous some or other 
defect has to be there. In case of vi$vapratyaksa there 
is no such defect. Advaitin's idea that avidya is such 
a defect is not correct. If avidyà is the defect, he 
has to explain as to how it is a defect. ]t can be 
put in one of the three ways; (i) it is a defect without 
any particular role (ii) it is a defect that prevent true 
knowledge (ii) it is a defect that produces erroneous 
knowledge. In the first alternative, that is to say, avidya 
is a defect without any particular role, then even gunas 
will be dosas, because nothing is to be done either 
by dosa or by guna to make an experience right or 
wrong in this case. In the second alternative, that is 
to say, avidyà is a defect that prevent true knowledge, 
it has to prevent brahmajnana which is true knowledge 
according to Advaita but not vi$vapratvakasa. Therefore, 
the purpose of avidvà being the defect for visvaprsatyaksa 
and leading to its brahma will not be served by the 
second alternative. In the third alternative, that is to 
say avidya produces erroneous knowledge, the knowledge 
of ghata etc. the things of the world is not erroneous 
at all. Therefore, where is the question of avidya making 
it erroneous. In erroneous knowledge something is . 
required to be mistaken for something else. But in 
our experiences of ghata etc. there is no mistaking. 
Therefore, Advaitin's contention that avidya is the defect 
in respect of the knowledge of ghata etc. things of 
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the world is not correct. According to Advaita, avidya 
belongs to Brahman and produces erroneous experiences 
over Brahman, therefore, how can it produce any error 
in respect of jivas, jada and pratyaksa etc. pramànas. 


According to Advaita though Brahman is adhisthana 
for ghata etc. objects, for their attributes ghatatva etc. 
the very objects are adhisthana. Therefore, how can 
these be considered as erroneously projected over 
Brahman? To say that Brahman is adhisthàna even 
for ghatatva etc. attributes is a far-fetched idea. 


Further, in case ghata etc. are the illusory projections 
.over Brahman, the same would not have been seen 
by all. The Suktirajata experienced by one will not 
be experienced by others. If it is argued that since 
adhisthana caitanya and the observer jivas are ultimately 
identical, one and the same ghata error occurs to all, 
then, why not the same for sukti rajata ? 


AVIDYA CANNOT BE UPADANA FOR THE WORLD 


Advaitin holds that avidyà is upadana for the world 
and therefore the world is mithyà. This is also not 
correct. Ghata etc. objects do have mri etc.upadana 
and therefore, there is no need to envisage avidyà 
as upadana. At the time of the perception of ghata 
etc. the avidya or ajiiana is actually withdrawn according 
to Advaita. How can effect remain without the cause ? 
Therefore, avidya is not upādāna karana. 


GHATATVA ETC. ATTRIBUTES ARE ALSO REAL 


Advaitin's contention that the attributes ghatatva etc. 
found in the objects are not real is also not correct. 
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He has to say whether he denies these with reference 
to ihese very objects, or with reference to Brahman. 
The first alternative is not correct, because, in that 
case, any attribute may be observed in any object 
since all of them are illusory projections. In the second 
alternative, that is to say they are denied with reference 
to Brahman, then this need not affect their real presence 
with reference to the respective objects. Therefore, 
Advaitin’s idea that ghatatva etc. attributes are not 
real is not correct. These cannot be treated as vyavaharika 
as there is no badha or sublation. Therefore, all the 
attributes such as jàti, guna, karma etc. of the things 
of the world are real. 


PRATYAKSA ETC.PRAMANAS ARE NOT DUE TO AVIDYA 


Advaitin's contention that pratvaksa etc. pramanas 
are due to avidva and therefore are not true in the 
ultimate analysis is also not correct. It is already pointed 
out that avidyà cannot be upadana for this. world. 
To argue that there is no world because there is no 
pramana to establish it and there is no pramüna because 
there is nothing to be established, therefore, both the 
world and the pramànas are due 1o avidyà is an argument 
involving anyonyàa&raya. Such an argument is un-intelligi- 
ble and does not convey any fact or truth. There 
is no Sruti passage or any other pramàna that supports 
mithyatva of the world. 


According to Advaita avidya is not due to. any 
other avidyà. lt is. anadi. This means that is is true. 
Therefore, how can the pramanas, even if, they are 
due to avidya, be false? If it is argued that avidya 
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or "'ajmana is unreal because it is ajfiana, irrespective 
of its, being anàdi, then, pratyaksa etc. pramanas arising 
out of it cannot establish it. It is already stated that 
Sruti does not establish it. Therefore, to say the world 
has arisen out of it is baseless. 


ARTHAKRIYAKARITVA ESTABLISHES SATYATVA OF THE 
WORLD 


If the world is mithya, how-does Advaitin account 
for its arthakriyakaritva or practical utility of the things 
of the world? It is our experience that if one drinks 

' water his thirst is satisfied. This would not have been 
possible if there was no difference between water and 
mirage. Even Advaitin does accept the difference between 
the: two by assigning different degrees of satta. He 
says that there is a higher degree of satta in ghata, 

‘pata etc. compared with mirage, Suktirajata ete. By 

‘this difference in dégree, if:he means abadhyatva or 

.non-sublaüon, then, it amounts to accepting reality. 
Advaitin tries to distinguish the two on the ground 
that Suktirajata etc. are sublated: immediately while 

the: world -consisting of ghata, -pata etc. is sublated 
after .brahmajnana. This. cannot help him to .explain 
arthakriyakaritva properly. Simply because certain entity 
is sublated after a long time it cannot be arthakriyakari. 

‘For instance, the experience of the blueness of the 
sky is. not sublated during one’s life time. But still 
it-is not arthakriyakari. Therefore, there is no relation 
between Arthakriyakaritva and kalantarabadhyatva. Jt is 

. only satyatva that is- responsible for arthakriyakaritva. 
Theréfore, Advaitin who accepts arthakriyakaritva of 

the. world has to accept the. satyatva oh the world 
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in the sense of abàadhyatva only. His idea of 
vyavaharikasatyatva does not help him to account for 
arthakriyakaritva. Moreover, this world which is 
kalantarabadhita according to him is to be denied at 
all the three times. This means it is asat. Thus, his 
idea of vyavaharikasatyatva is nothing different from 
asatva and therefore, is not useful for arthakriyakaritva. 
Therefore, the world is real since it is arthakriyakari. 
The Sruti, Sütras and yukti in support of Satyatva 
of the world are already mentioned. 


Such a real world is created by Brahman. He is 
kartā. It is only Cetana that can be karta. The ajñāna 
of Advaitin being jada cannot be karta. It cannot initiate 
any arthakriyakaritva on the part of the world. Brahman 
is kartā without any independent aids. In the Bhagavata 
verse ‘sa eva bhüyo nijavirya coditam’ etc. this fact of 
his creating the world is fully explained. In the verse 
‘nimitamatram tatratmi’ etc. Brahman’s nimittakaranatva 
or Kartrtva is further explained. Thus, the arthakriyakari- 
tva of the world being due to Brahman there can 
be no doubt about is satvatva. 


ANUMANAS THAT ESTABLISH VISVASATYATVA 


Further, the Syllogisms viz. 'ghata etc. objects are 
real because they could be contacted with the eye 
etc.’ 'stambha, kumbha’ etc., objects are real because 
they are connected with each other’ etc. prove the 
reality of the world. All knowledge produced without 
any defects of senses is true knowledge and the objects 
revealed in it are true. ‘na yatra maya’ etc. verse informs 
us that god does not create anything illusorily. "pasca 
praminanti’ etc. verse informs. us that the knowledge 
of men also is not about the illusory abjects. - 
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TEN ARGUMENTS AGAINST MITHYATVA 


In the course of the refutation of mithyātva in 
Visvasaurabha ten arguments are adduced. These are 
neatly summarised by Sri Vadirajatrtha at the close 
of vi$vasaurabha (verses 1208 to 1211). These may 
be put as follows; (1) Nowhere in the Sruti the reality 
of the world is denied. (2) Nowhere in the Sruti it 
is stated that the world does not exist at all the three 
limes (and merely appears.) (3). The so called Advaita 
$rutis which are supposed to imply mithyatva re 
akhandartha bodhaka. Therefore, they are not capable 
of conveying anything more than the akhandartha of 
àtmaikya. Hence they do not convey Mithyatva of the 
world..(4) The final brahmajnana which is supposed 
to imply mithyatva of other things is also not capable 
of it since it is nirvikalpaka and cannot convey anything 
more than Brahman. (5) The attributes ghatatva etc. 
are nol denied in their respective abodes and therefore, 
their unreality cannot be established. (6) The $abdapra- 
mana is found suitably re-interpreted whenever it conflicts 
with pratyaksa. Therefore, the so called mithyatva-Srutis 
have to be re-interpreted to conform to pratyaksa that 
establishes Vi$vasatyatva. (7) *Ekavijianena Sarvavijiia 
na' is possible only if all other things are true. (8) There 
are Sruti passages that directly state Visvasatyatva. 


(9) Aropa of the world over Brahman cannot be properly 


explained. (10) If so called mithyá$rutis have to be 
honoured why not honour the Srutis like ‘asadeva idam 
agre dsit' and consider Brahman as asat? If’asatva Sruti 
has to be:suitably re-interpreted then the so called 
mithyatva: Srutis also "have to: be re-interppreted to 
avoid conflict ^ with : e arpaa ‘The great 
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Sri Madhvacarya who has the name Da$apramati has 
given these ten arguments to support satyatva of the 
world and to refute mithyatva. 


Sri Vadiraja concludes Vi$vasaurabha by offering 
the same at the feet of lord Visnu. 


CHAPTER V 
PHALASAURABHA 


Phalasaurabha is the fifth and the last chapter of 
Yuktimallika. In the earlier four chapters gunapürnatva, 
nirdosatva, vi$vasatyatva and bheda were discussed 
respectively. First two topics are the topics discussed 
in the first two chapters of Brahmasütra. Now, in 
this fifth chapter Sadhana and phala the topics of the 
third and fourth chapters of Brahmasütras will be 
discussed. Since Vi$va-Satyatva and bheda are important 
topics and are especially contested in Advaita, these 
were discussed in separate chapters. These are discussed 
in several of Brahmasütras which are quoted in 
Yuktimallika in the respective chapters. In this chapter 
the discussion of Sadhana and phala is combined. 


SRAVANA, MANANA ETC. MEANS OF LIBERATION 


Sravana, manana, and nididhvasana are the three 
aids of mind that enable the mind to have the 
aparoksajfüana of God through his prasada. Sravana 
is the study of the scripture through an appropriate 
preceptor. This study is not merely the verbal acquisition 
of the scripture but it is the understanding of the 
purport of the scripture as determined by upakrama, 
upasamhara etc. manana js an examination of the pros 
and cons of this purport with the help of appropriate 
reasons, nididhyasana is the meditation on the auspicious 
attributes of God as emerged from the scripture. These 
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have to be practised until each leads to the next step. 
Pleased with the meditation the God will bestow this 
grace, remove the obstacle of avidya, and grant his 
paroksa jüàna. This fact of God removing the obstacle 
is clearly mentioned in the Srutigita verse ‘jaya jaya 
Jahi ajam’ etc. This obstacle avidya has two aspects 
i.e., one that conceals jivasvarüpa, the other that conceals 
paramatmasvaripa. God will destroy the first and 
withdraw the second one now and then until the liberation. 
That is why he is sometimes seen and sometimes 
not seen by such seekers. This will continue until 
final liberation. This state is known as jivanmukti state. 
If jüana alone were to remove avidyà without the 
intervention of God's grace as contended in Advaita, 
the liberation would have come about immediately after 
jfiana. This does not happen. The God who is independent 
can remove this obstacle as and when he is pleased 
and chooses to bestow his grace. This is made clear 
in the Bhàgavata verse ‘Varam Varaya bhadram’ etc. 
where it 1s specifically stated. that it is god Visnu 
alone who can bestow the liberation. 


At the time of final liberation God removes both 
the obstacles viz. jivacchadikà and paramachhadika 
avidya. lle will also remove the bondages of manas, 
abhimana and linga$arira. The finally liberated will have 
the saksatkàra of God without interruption. 
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JNANA ALONE CANNOT LEAD TO. LIBERATION WITHOUT 
GOD’S GRACE 


Advaitins hold that jñāna by its very nature removes 
ajiàna and no prasada or grace of God is required 
for liberation. Now, according to Advaita jñānasvarūpa 
Brahman is concealed by ajüàna. It is the removal 
of this concealing ajñāna that is liberation. If this 
concealing ajñāna is to be removed by jnàna that is 
concealed, then, there will be anyonyasraya. That is 
lo. say unless ajiana is removed jñāna will not be 
able to operate and unless jñāna operates ajnàna cannot 
to be removed. The contention that ajfiana does not 
prevent the caramavrttijiana which culminates in 
brahmajfana is not correct because once it is conceded 
that ajfiana does not prevent jñāna in one case there 
will be no ground to say that it prevents in other 
cases. This leads to the contingency of brahmasaksatkara 
"through manas all along. This is not acceptable to 
Advaita: Therefore, the very idea of Advaitin viz. jàna 
alone leads to the removal `of ajiàna and liberation 
(without the intervention of God's grace) is not correct. 


SRAVANA IS NOT THE DIRECT MEANS OF APAROKSAJNANA 


; “Another, contention of Advaita is that among these 
aids of Sravana, “manana elc. Sravana is angi or. main 
and the other two manana and nididhyasana are anga 
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or its subordinates. According to them Sravana means 
the knowledge of Brahman as taught in the scripture. 
Thus since the knowledge is achieved at the Sravana 
stage only, manana and nididhyasana only remove certain 
doubts. Thus these two are. ultaranga or later aids 
that help to affirm the knowledge already acquired 
at the Sravana stage. This contention is also not correct. 
Sravana is only an understanding of the purport of 
the scripture which has to be rationally absorbed through 
the reasoning not contradictory to the scripture and 
has to lead to meditation. These three are the aids 
of the mind which will have saksatkara. Sravana will 
only lead to  paroksajüana. lt cannot lead | to 
aparoksajnana. 


SABDAPRAMANA DOES NOT LEAD TO APAROKSAJNANA 


In this context a peculiar theory of Advaita is noted 
and refuted. The theory is that even sabda leads to 
aparoksajnana. The standard example quoted in this 
connection is ‘dagamah (vam asi’ you are the tenth person. 
When some-one counts nine persons around him and 
fails to perceive himself as the tenth person, another 
person near him points out that ‘you are the tenth 
person’. Through this statement he gets the aparoksajnana 
or the direct knowledge of himself. Thus, this is an 
instance of aparoksjhana through $abda. By the same 
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methodology ‘Tat tvam asi’ etc., statements leads to 
aparoksajiiana. This theory of Advaita is not correct. 
In the instance given by them $abda or the statement 
'you are the tenth person' does not give him the 
direct knowledge 'I am the tenth person'. It only removes 
his distraction from himself and then he realises that 
he is the tenth person. This is his mänasajñāna. It 
is a case of direct knowledge of münasajfüüna but 
not through Sabda. Sabda only helped to draw his 
attention towards himself. His knowledge as ‘I am tenth’ 
is a manasajiiana. 


The Sruti ‘Srotavyo mantavyo etc.’ states $ravana, 
manana and nididhyasana in an ascending order. 
Therefore, it is clear that nididhydsana or mediation 
leads to Saksatkara and the other two are only earlier 
steps. If Sravana alone were to lead to Brahma-saksatkara, 
then, there would have been no jivanmukta stage for 
Suka etc. 


Moreover, there is no similarity between ‘dasamah 
tvam asi’ and “tat tvam asi’ on the basis of which Sabda 
is supposed to lead to aparoksajiiana. The statement 
‘dasamah tvam asi’ lead to visistajnàna while ‘tat tvam 
asi’ is expected to lead io nirvikalpakajiana. Further, 
since Advaitin subscribes to the view of anvitabhidhàna 
no statement can lead to nirvikalpakajhana. Therefore, 
Sabda cannot lead to aparoksajnana directly and hence 
Sravana cannot be held to be the direct means of 
Saksatkara. It is dhyana or meditation that leads to 
Se ee amare fp tin 
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Saksatkara by the grace or prasada of God. Meditation 
is done through manas. This manas gets fixed on God 
with the grace of God. It is made clear in the Bhagavata 
verse ‘yadanugrahabhidhyana samadhidhautadhiya anupasya- 
nti'etc. From the Gita statement ‘divyam dadami te chaksuh’ 
also it is clear that it is the manas that is the means 
of Saksatkdra when one is graced with God. The word 
chaksu means both the external eye and the internal 
eye i.e. manas. Thus, manas is karana or instrument. 
Sravana etc. are aids; but it is the grace of God 
that is ultimately the ground for Saksatkara. This is 
made clear in the Sruti ‘yameva esa vrnute’ etc. In 
this Sruti the expression ‘tanu’ indicates that the object 
of Saksatkara i.e. God is Sakara. Therefore, the 
saksatkara of nirakara is ruled out. ]t is the 
chidanandagarira God who is realised in liberation and 
the liberated souls are also of the form of chidananda. 


DVESA, KAMA, BHAYA ETC, ARE NOT THE MEANS OF 
LIBERATION 


Bhakti is the means to obtain the grace of God. 
Therefore, it is bhakti that leads to mukti through 
the grace. However in one of the Bhàgavata verses 
*gopyah kamat bhayat kamsah dvesat chaidyadayo nrpah’ 
etc., it appears as if kama, bhaya, dvesa etc., are 
also stated as the means of mukti. But on a careful 
consideration it will be found that this is not the intention 
of this verse. Chaidya or Sisupala has really been 
the dvarapalaka of Lord Visnu at Vaikuntha and possessed 
jūñāna, vairagya, bhakti etc. However, in this birth Sisupala 
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entertained dvesa for God due to the effect of some 
curse. It was not this dvesa that was really responsible 
for his liberation but: the jñāna, vairàgya etc., he had 
all along that were responsible. Iis liberation also shows 
that God will forgive the offences of his devotees. 
Kevala dvesa could never be the means of liberation. 
In the next verses of Bhagavata it is clearly stated 
that king Vena was thrown into darkness due to his 
hatred for God. Hiranyakasipu who hated God was 
saved from darkness by his son Prahlada. In view 
of these statements in Bhagavata dvesa cannot be the 
means of liberation. 


The Sütra ‘vidyaiva tu nirdharanat’ lays down that 
knowledge is an essential means. The Sruti ‘nanyah 
panthah’ also states the same. Sravana, manana, dhyana, 
Saksatkdra, Bhakti and Prasáàda these are the steps 
for liberation. This jñāna is about the sdkara and saguna 
Brahman. Bhakti, vairàgya and jüàna are the three 
sheet-anchors of liberation. In Brahmasütras first two 
adhyayas describe Brahman and the other two mention 
bhakti, vairagya etc., sadhanas and phala. 


STEPS AND THE PROCESS OF LIBERATION. 
In the fourth adhyaya the phala consisting of the Stages 


of utkranti, marga, gamya and bhoga are described. 
The seeker having obtained knowledge moves out of 
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his body (caramadeha) through brahmanadi and goes 
to Brahmaloka through the path of archis etc. He remains 
in Brahmaloka until the completion of hundred years 
of Caturmukha brahma. This period is known as para. 
Therefore the time of liberation is known as parantakala. 
On the completion of the hundredth year of Caturmukha 
brahma, all souls that are qualified for liberation and 
were staying in Brahmaloka move out with Caturmukha 
brahma. This is also the time of mahapralaya. Therefore, 
Caturmukhabrahma places all such souls that are not 
yet qualified for liberation in the womb of Vasudeva 
and takes with him only those souls that have qualified 
for liberation to the river Viraja. This river is free 
from. satva, rajas and tamas and is only chidrüpa. 
The souls are made to take a bath here, and their 
linga Sarira consisting of bhita, indriya and manas 
is removed. Then, they join the souls already liberated 
and staying in the three abodes of lord Visnu viz. 
anantasana, vaikuntha and svetadvipa. Then, they all 
move into the womb of Lord Vasudeva at this parantakala. 
This is the time of paramamoksa, brahmalaya and 
mahapralaya. At this time of the closing of kalpas, 
the pralaya sun burns down the world, then, the 
samvartaka clouds wash away the ash and it will all 
be water. This water is dried by tejas which in its 
turn is extinguished by Vayu. Vayu merges into akasa 





600, sss siet aT TAT 3T | 
wg; wert war cum Geir d afr UU (V-66) 





er i DUE AV.77) : 


224 Essentials of Yuktimallika 


which merges into ahankàra. Ahankara merges into 
mahat which merges into prakrti. Prakrti does not merge 
into anything else. It is eternal like God. 


From thé above process of pralaya it is clear that 
nothing is destroyed by knowledge as contended in 
Advaita. ‘Advaitin’s contention that the world is removed 
by knowledge is groundless. It is found that when 
things perish, they leave behind their causes, when 
these causes perish,they again leave their subtle causes. 
This ultimately leads to the survival of prakrti. There 
is no such thing such as complete annihilation of things. 
Therefore,Advaitin's idea of the world being mithya 
and ajñāna being its cause, is not tenable, There is 
never a total destruction of the world. The Sruti "dhàta 
yatha parvam akalpayat makes this position clear. 


ATTAINMENT OF HIGHEST WORLD IS LIBERATION BUT NOT 
MERE ATMAIKYA s 


]n the liberated state one attains the abode of the 
lord consisting of anantasana, vaikuntha and $vetadvipa. 
Liberation is not attaining àtmaikya without reaching 
any highest place. Attainment of lord's abode is 
mentioned in a number of scriptural passages. ‘jyotismanto 
yatra lokah’ etc. Sruti clearly states the attainment of 
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highest and luminous lokas. The Gita verse ‘abrahma 
bhuvanat lokah' etc. mentions this highest loka. This abode 
of the lord is described as golden city (Hiranmayi 
puri). It is also called as Ayodhya and Brahmapuri. 
]t is described as encircled by the nectar. The Sruti 
‘na tad bhasayate saryo’ eic. graphically describes this 
highest abode to be attained by the liberated and states 
that once the liberated attain this abode they will not 
return back to transmigration. Therefore, it, is 
vaikuntalokaprapti that is achieved during liberation. 
If brahmajnana as ‘contended by Advaitin sublates 
everything else other than Brahman, ‘where is the question 
of such liber ated souls attaining any world. If no highest 
abode exists how can the above Sruti and Smrti passages 
that clearly state the attainment of highest abode viz. 
Vaikunta be reconciled. Therefore, Advaita concept of 
liberation is against all Sruüi and Smrti passages in 
this connection. The liberated souls having reached 
the abode of lord do continue to be separate from 
him. They have their own aprakrta form. Their gradation 
also continues. 


È CATURMUKHABRAHMA IS ALSO LIBERATED AT PARANTAKA- 
LA; HE IS NOT REBORN 


The caturmukhabrahma as already stated above having 
plunged into the river Virajà with the souls that have 
qualified for liberation, gets rid of his lingadeha also, 
diete into the womb of lord Vasudeva (at the 
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parantakala,) and remains in it for hundred years during 
the period of mahapralaya along with those souls. Then, 
when srsti period commences he himself attains liberation 
and remains in the lord's abode along with the earlier 
liberated brahma, seSa, garuda etc., realising his 
svarüpananda and lords saksatkara. The liberated souls 
attain the sárüpya, salokya, samipya or sayujya type 
of liberation according to their capacity. 


In the Bhàgavata verses ‘evam chakr jagacchakram’ 
etc. it is stated that at the commencement of creation 
the mukhyavàyu of previous kalpa assumes the position 
of caturmukhabrahma of this kalpa. It is not stated 
here that the caturmukhabrahma of previous kalpa is 
again reborn. lt is made further clear in the verse 
‘puman virincatàm cti mamaiveti tatah param’ that vàyu 
becomes caturmukhabrahma and caturmukhabrahma 
goes to Laksmi and through her attains vaikunta. 
Therefore, there is no question of the rebirht of 
caturmukhabrahma of the previous kalpa again. It is 
also clear from the Sruti ‘so asnute kaman saha brahmand’ 
wherein it is stated that the liberated souls enjoy the 
pleasures along with caturmukhabrahma. If he were 
to reborn and remain in Satyaloka only, then, he would 
not have been present with the liberated souls at 
Vaikuntha to enable them to enjoy the pleasures with 
him. Further, Sri Rama. bestowed the position of 
caturmukhabrahma on Hanuman. How could this be 
possible if the same caturmukhabrahma was to be 
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reborn at each kalpa. The Sruti that informs us that 
Pavamána would be Prajapati also indicates that 
mukhyavayu of previous kalpa will assume the position 
of the caturmukha brahma of a new kalpa. Therefore, 
at the end of each kalpa caturmukhabrahma enters 
into the womb of Vasudeva and at the commencement 
of next kalpa proceeds to Vaikuntha taking with him 
the souls that are qualified for liberation. The tamasa 
souls are sent down to the darkness at the same time. 
There is no question of liberation for all and identity 
of all with Brahman. This is clear from the Gita verse 
"üsurim yonim appanna’ eic. Among the liberated those 
who are liberated together are called jüatis and those 
who were liberated in earlier kalpas are ajñātis. Though 
the liberated souls have their gradation and their bliss 
will accordingly be graded, they are friendly and calm 
like the charming lakes each full to its capacity. They 
will have charming (aprakrta) eyes, ears etc., as per 
the Sruti ‘aksanvantah karnavantah’ etc. This also shows 
that they are not nirakaras or formless. The Sruti ‘yatra 
tu asya’ etc., is already explained. The Sruti "param jyotih 
upasampadya’ etc., explains the various ways in which 
the liberated soul enjovs the pleasures of liberation. 
All these indicate that the type of liberation wherein 
one loses oneself unto Brahman and does not remain 
to enjoy the pleasures of liberation is not at all mentioned 
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in érulis. Such liberation will be similar to Buddhistic 
liberation. 


THERE IS GRADATION IN THE BLISS ENJOYED BY THE 
LIBERATED SOULS 


Gradations in enjoying the bliss is inevitable because 
there have been differences in the efforts put in by 
each liberated soul. These gradations are listed in the 
Anandamimamsa section ,of. Taittiriya Upanisad. The 
different levels of bliss enunciated in that section do 
not relate to the levels of bliss during samsara stage 
as contented by Advaita commentators. It is the gradation 
of the bliss enjoyed by the liberated and it is their 
svarüpànanda. The adjective ‘akamahata’ makes it clear 
that the reference here is to liberated souls. The 
expression ‘akamahata’ has to be taken in the sense 
of one who is satisfied with the amount of bliss which 
constitutes his very essential nature and to which he 
is entitled. This does not mean one who is averse 
lo the desires. There cannnot be any gradations in 
aversions. lt does not make any sense if one says 
between the two persons who are not interested in 
water, the pleasure of one who is nol interested in 
ihe lake water is hundred times more than the pleasure 
of one who is not interested in well water. Therefore, 
‘akamahata’ here is not virakta samsari but svarupananda 
nubhavi mukta. These muktas have a graded enjoyment 
of pleasure to their respective capacity. They are satisfied 
with the enjoyment of bliss to their full capacity and 
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not afflicted with any residue of desires. Therefore, 
they do not envy each other. This difference in the 
enjoyment of bliss among the souls is due to the 
difference among them basically. In the Bhagavata verse 
te prasadah sevanurüpah etc., the fact of bliss being 
proportionate to the spiritual effort and grace of God 
is pointed out. The Sruti passages which speak of 
liberated as equal do not mean absolute equality. These 
passages only mean that in certain respecis such as 
there being no misery these are equal. The passages 
that speak of God and liberated as equal also have 
to be interpreted in the same way. Therefore, liberated 
souls are not equal either with each other or with 
God. They are graded in their very nature and 
consequently they enjoy different degrees of bliss in 
liberation. However, this does not create any jealousy 
among them since each one will have the bliss that 
constitutes his innate nature to,his full capacity. 


ATMAIKYA STATE CANNOT BE A BLISSFUL STATE 


Advaitin's idea that to be alone in the liberated state 
is blissful is inpracticable. Men are more unhappy when 
they are alone. A preceptor, a pupil, a beast or a 
crow will always long to have another to be happy. 
None is happy when one is lonely. Similarly when 
one is told that the worldly wealth is perishable he 
tries for heavenly wealth through sacrifices etc. When 
one loses one article he tries to have another. Even 
lord Visnu,is happy when he has Laksmi on his lap 
and lord Siva has made his consort a part of his 
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body. Therefore, Advaitin's idea that Atrmaikya is 
happiness is against all experiences. 


INTERPRETATION OF. THE SRUTI ‘YATRA TU ATMAIVA 
ABHUT’ ETC. 


The Sruti ‘yaira tu atmaiva abhut’etc., does not establish 
àtmaikya at the liberated state. It actually argues against 
atmaikya. If the liberated soul is alone and has: not 
even svarüpendriyas, then, with what he can see, with 
what he can taste, with what he can understand, and 
above all how can he understand himself and God. 
If all these are not possible, then, liberation ceases 
to be a goal to be achieved. The enjoyment of pleasures 
in the liberated state is mentioned in several $rutis. 
Therefore, this $ruti does not help Advaitin. 


This $ruti can also be interpreted in two other 
ways which also does not help Advaita. This $ruti 
means when one concentrates on more than one then 
only he can have a feeling of dvaita or maniness. 
But when one concentrates on only one, then, there 
can be no second for him. Thus, a seeker who completely 
concentrates on God will not feel the presence of 
anything else. For example a dice player or a dancer 
with a vessal on her head completely fixes the attention 
on the game or dance and does not at all feel the 
presence of anything else. It is this kind of absence 
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of the second that is mentioned in this $ruti but not 
ütmaikya. Another interpretation is the contrast between 
the samsara state and the liberated state. In the samsara 
state one has a body and senses different from him 
but in the liberated state these are part and parcel 
of his very svarüpa. Thus a liberated soul has no 
dvaita due to having a separate body, senses etc. of 
the three interpretations given above, none of them 
help the àtmaikya theory of Advaita. 


INTERPRETATION OF OTHER IMPORTANT SRUTIS 


The Sruti ‘na pretya sajna asti’ does not deny even 
svarüpajfàna on the part of the liberated. It only denies 
prakrtajiiana. 


The Srutis yathodakam suddhe suddhamasiktam’ and 
‘niranjanah paramamsamyamupaiti’ etc., speak of similarity 
between the liberated and Brahman but not identity. 
The Srutis ‘etam anandamayam atmanam upasamkramya’ 
‘clam annamayam àátmànam upasamkramat’ elC., do not 
refer to kośās but refer to paramatma because these 
are in the context of the discussion of liberation. The 
Sruti ‘pare avyave sarve ckibhavanti’ only refers to the 
entering of the liberated souls into the womb of God 
but not any identity. 
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PLEASURES MENTIONED IN SRUTIS ARE NOT WITH 
REFERENCE TO JIVANMUKTA BUT ARE WITH REFERENCE 
TO FINALLY LIBERATED ONLY 


The Advaiün's contention that the Srutis that refer 
to the enjoyment of pleasures by the liberated souls 
do not refer to the finally liberated souls but only 
the jivanmuktas is also not correct, because, in that 
case the fruits of the final liberation also would have 
been mentioned in the said srutis separately. Further, 
such results such as the removal of ajiüana, removal 
of punya and papa, enjoying all desires that are mentioned 
in these $rutis cannot be the interim reliefs given to 
a jivanmukta only. Great jivanmuktas undertaking severe 
penance are found desiring this or that fruit. How 
can they be described as those whose all desires are 
fulfilled ? Finally liberated souls are described as enjoying 
all pleasures with caturmukha brahma in vaikunta. Muktas 
are described as having attained Sadharmya or Samva 
with God. Such a position cannot be only in jivanmukta 
state. Therefore, Advaitin's contention that. there is 
no individuality or individual pleasure for finally liberated 
soul and all this is only during jivanmukta state is 
not correct. 
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BHEDA OR DIFFERENCE BETWEEN SOUL AND GOD 
CONTINUES EVEN AFTER LIBERATION : 


The S$ruti ‘dva suparng’ etc. clearly brings out the 
distinction between jiva and paramatma. There is no 
reason to say that this difference is confined to only 
samsara state. Jt continues in liberated state also. The 
passsages that appear like stating identity do not mean 
identity in the Advaita sense. When the master says 
to the servant that “we are one’ he only means that 
he-has all affection for him. When one says the cows 
have become one, all that he means is that they are 
logether in one place. Therefore, aikya $rutis should 
not be taken in the sense of absolute identity but 
should be suitably interpreted in each context. The 
Sruti 'ckaki na ramatc' is clearly against identity. It 
is also not natural to say that the God will liberate 
souls to make them equal to him. The sārūpya granted 
bv God to the liberated souls does not mean equalitv 
in all respects. No king will offer his Kingdom or 
throne to his servant. 


NATURE AND GRANDEUR OF VAIKUNTHA 


The abode i.e., vaikuntha is free from any falsehood 
or treachery. In fact it is Laksmi who constitues 
vaikunthaloka. Therefore, it is citsvarüpa. It is not jada. 
|t is free from gunatraya, Caturmukha brahma has 
praised vaikuntha as consisting of aprakrta gardens, 
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wells, mansions etc. Siva has also praised valkuntha 
in similar ways. The abode of Siva is of the nature 
of ahamkáratatva while that of caturmukha brahma 
is of the nature of mahattatva. The abode of lord 
Visnu is higher than these and it is of the nature 
of Sr Tatva. The liberated souls in this abode have 
four arms etc. Sarüpya in certain respects but not 
in all respects. They will not have $rivatsa, kaustubha 
etc. They will not have poornasakti nor jagadvyapara. 
This is made clear in Brahmasütras and Bhagavata. 
Liberated souls will not have birth, death, jadaSarira 
and duhkha. They will have jüana and ananda. It is 
in view of these that samya or sadharmya;is talked 
of. li 


In Vaikuntha, not only there are aprakrta gardens, 
mansions etc. but there are birds, animals etc. also 
in aprakrta form. There is nothing wrong in conceiving 
these entities. These are always not of inferior nature. 
There is a horse, an elephant, a cow, a tree, a snake, 
à bird and even dogs that are respected by even gods. 
These are Uccai$ravas, Airavata, Kamadhenu, Kalpa- 
vrksa, Sesa Garuda and the dogs Syama and Sabala. 
When these are respectable, the aprakrta birds and 
animals in Vaikuntha are much more respectable. In 
fact some of the avataras such as Matsya, Kürma, 
Varaha, Narasimha, etc. belong to animal world. This 
shows that they are not always inferior. Things that 
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are in Vaikuntha are respectable. Vaikuntha is poorna. 
Jt does not lack in anything. Mere presence of other 
things does not come in the way of its being a place 
of liberated. Jt is the nature of things that counts. 
These are all aprakrta. 


Moreover, jivas themselves intrinsically are of the 
nature of birds, animals etc. different catetgories of 
sentient beings. In samsara they may have different 
external bodies: but in liberated state they will regain 
their true nature. 


INTERPRETATION OF THE SRUTI INDRO MAYAYA 
PURURUPO BABHUVA’ 


The Sruti ‘Indro mayaya pururüpo babhüva' mentions 
infinite forms of God. God is bimba. Since jivas are 
pratibimbas, they also will have to be of many different 
forms in order to be pratibimbas of God. This is 
implied in the Sruti ‘rapam rüpam pratirüpo babhuva’. 
Therefore, liberated souls are found in all categories 
of sentient beings according to the intrinsic nature of 
each soul. Therefore, muktas are citrayonis or of a 
variety of forms. But the point to be noted is that 
these are aprakrta forms and do not suffer by the 
drawbacks of the corresponding inferior beings in 
samsara. — 
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These souls of different forms obtain liberation by 
the aparoksajüàna of the, corresponding bimba form 
of God. 


In the Sruti “ndro mayabhih pururüpa' etc. Indra means 
Visnu, màyà means his achintyadbhuta power. Indra 
is said to have taken ten, hundred etc. incarnations. 
Unless the word Indra is taken to mean Visnu this 
will not be possible. Similarly màyà cannot be taken 
in Advaita sense. God cannot have any defect like 
ajiana. Therefore, it has to be taken as his special 
power. When Sanaka etc. jivanmukta sages appealed 
to God he is stated to have come out of Vaikuntha 
seated on Garuda splendidly dressed and: decorated. 
This shows many things. God has form, Vaikuntha 
has all grand things, jivanmuktas cannot enter vaikuntha 
etc. facts are revealed by this description. 


Goddess Laksmi has splendid apràkrta form. The 
servants at Vaikuntha also have beautiful forms. All 
liberated souls look at each other with joy. In- short 
whatever normally looks difficult or impossible in the 
ordinary world that is possible in Vaikuntha. 
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ATMAIKYA CANNOT BE THE STATE OF LIBERATION 


Advyaitin’s concept of liberation viz. attainment of 
identity with nirguna and nirakara Brahman is neither 
sanctioned by the scripture nor can constitute the goal 
of life on any rational grounds. The liberated retain 
their individuality and enjoy all pleasures. The fact 
of there being four types of liberation viz. Sarupya, 
Salokya, Samipya and Sayujya, clearly shows that no 
absolute identity is intended by Sruti. 


Godess Laksmi is nityamukta. There is no laya 
for her in pralaya nor any birth in Srsti. There is 
no Srsti or Pralaya for Rama and Rame$a. These two 
are nityamuktas. Thérefore, how can Sruti talk of aikya ? 


INTERPRETATION OF THE SRUTI ‘DVITIYAD VAI BHAYAM 
BHAVATP 


The Sruti 'dvitivàd vai bhayam bhavati' does not deny. 
all other entities. One will not be alraid of inferior 
things. There can be fear only from the equal or 
superior. Therefore, onlv such a thing can be denied 
on the ground of fear but not all things. The Sruti 
‘ckaki na ramate’ occurs in this very context. Therefore, 
‘dvitivid bhayam' etc. has to be interpreted keeping this 
&ruti in mind. ‘dvitivad vai’ etc. Sruti can be interpreted 
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in a number of ways without prejudice to the existence 
of other entities. Sri Vadiraja interprets in as many 
as fourteen ways. Some of these are noted here. Men 
will be afraid of second à$rama i.e. grhasthasrama 
since it involves them in samsàra deeply; men are 
afraid of the second between the two i.e., punya and 
pàpa; men are afraid of the second between the two 
ie., satsanga and dustasanga; men are afraid of other 
worlds other than the abode of Puru$ottama and so 
on. He also redicules Advaita interpretation of this 
Sruti through some of the interpretations. 


The Srutis 'amrtasya esa setuh’, muktànàm paramagatih’ 
'amrtasya ah etc. clearly establish the difference between 
the liberated souls and God, and also the Supremacy 
of. God. Therefore, God Visnu the lord of both liberated 
and un-liberated should be meditated upon with devotion. 
Goddess Laksmi who is the mother of both liberated 
"and unliberated should be saluted with devotion. 


Lord Visnu is glorious, Goddess Laksmi is glorious 
and the great preceptor Sri Madhvacharya is glorious. 


So far some important Sruti passages that are generally 
quoted by Advaitins in support of their contention were 
discussed and their correct purport in support of Dvaita 
contention is pointed out. Now, the purport of the 





646. Vs wa Wafer fang Sext | 
facut: ases facta sp n (V.518) 


RSIS CINE reef u (V.523) 
647. yifan yenas: aeia | 


Ta gegat T d 
aAa ada wmew N (V.530-31) 





Phalasaurabha 239 


Pavamana hymns as containing the deeds of the three 
avatáras of Vayu will be explained. 


PAVAMANA HYMNS DESCRIBE THE DEEDS OF HANUMA, 
BHIMA AND MADHVA. 


The last two chapters of sixth astaka and the first 
five chapters of seventh astaka of Rigveda contain 
Pavamana hymns. These hymns describe the deeds 
of Hanuma, Bhima and Madhva the three avatáüras 
of Mukhya Vayu. In these hymns the expression 
pavamana and soma refer to these avatàras. The hymn 
‘so purvyah pavatc’ etc. actually contains the expression 
Madhva. The adjective ‘Vevijana, in this hymin indicates 
that Madva established panchabhedas. Pürvyah refers 
to the fact of his being Jivottama. Syenah means he 
whose lord is Narayana who is purnasukha. Similarly 
all other adjectives in this hymn refer to some or 
other aspect of vayu. The hymn "jiave apahataye! ete. 
which contains the expression pavamana and soma 
refers to pavana or movements ol llanuma, Bhima 
and Madhva for their respective activities. The whole 
hymn is a description of the activities of these avataras. 
Therefore, the words pavamana and soma refer to 
Vàyu only. The hymn Prasenani suro agre rathünam' 
etc. referes to Bhimasena as the leader of the Pandava 
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army. It also refers to Hanuma as the leader of Vanara 
army. The hymn ‘somah pavate Janita matinim janita 
divo’ etc. especially refers to Sri Madhvacharya’s deeds. 
The significance of the adjective ‘Vigsnoh Janità' in 
this hymn is that it is Madhva who made the people 
conscious of Visnusarvottamatva. The adjective ‘matinam 
janita’ means that he who gave knowledge. The fact 
of Madhva having removed the fears of nirgunatva 
and jaganmithydtva is brought out by the repeated 
mentioning of janità. He is eulogised as ‘Janita prithivyah' 
since he established — jagatsatyatva. His attaining 
caturmukha brahma position is mentioned as ‘brahma 
devanam’. Among the vipras he is Rsi, that is he 
is Guru. He is mahisa among the animals in the sense 
that he is very strong. Thus all adjectives in this hymn 
viz. somah pavate janit® matinam eio. bring out some 
or other aspect of Madhva and therefore, among 
pavamana hymns this hymn is a clear reference to 
Madhvacharya. The hymn pravivipad vacamurvim’ etc. 
also clearly refers to Madhva. This hymn clearly states 
that Madhva interpreted. veda, sütra, pancaratra etc. 
correctly and propagated among people. Me is called 
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‘soma’ here in the sense ‘he who yielded the knowledge 
from the scriptures’. He is called 'Vrsabha' in the 
sense ‘he who is best among the adhikarins and he 
is guru’. The hymns 'Unmadhva urmi’ etc. and ‘sapta 
svasrirarusi' etc. also clearly mentions Madhva. The seven 
mentioned here are the four vedas, pancaratra, bharata 
and puranas. The hymn ‘vwistambho diva dharunah' also 
describes Madhva. Here ‘utsah’ refers to the great 
enthusiasm of Madhva in respect of Maribhakti. he 
is described as the supporter of bhu and dyu lokas 
in the sense that he established their satyatva. The 
hymn ‘simham na santamadhvo' etc. particularly brings 
out the fact of Sri Madhva being the devotee of Nrsimha. 
The hymn ‘pradhva madhvo agriyo’ etc. brings out even 
a particular incident in Madhva’s life. The incident 
is the event of muslim ruler trying to prevent $i 
Madhva from crossing the river Ganga and Sri Madhva 
crossing it with all his disciples surprising the muslim 
ruler. In thé hymn ‘asmabhvemindavindrayu” etc. the 
expressions Indu, Indrayu refer to Sri Madhva only. 
Thus all the hymns of pavamana hymns describe the 
glory. of Sri Madhva referring to some or other aspect 
of his great deeds. 
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TAPTASUDARSANA MUDRA DHARANA IS ALSO MENTIONED 
IN PAVAMANA HYMNS. 


The hymn ‘vena devah pavitrena’ etc. mentions tapta 
mudradharana with sudarganacakra. The pavitra mentio- 
ned here is not mere da$àpavitra used in sacrifices 
but it is sudar$anacakra. This is clear from the reference 
to Sahsradhárà. Ordinary dasapavitra will not have 
Sahasradhara. It is stated here that the gods also will 
have taptamudradharana on special days while 
gopichandanamudradharana is on other days. In another 
hymn elsewhere in Rgveda the fact of taptamudradharana 
is more clearly mentioned. ‘yat te pavitram arcisi anne’ 
etc. is this hymn. The prayers offered in that hymn 
and the hymn referring to taptamudra in pavamana 
hymn are similar. This also confirms the fact that 
taptamudra is referred to in both. The importance of 
taptamudradharana is stressed in Sruti in several places. 
le who has no taptamudrankana will not be eligible 
either for the study of vedas or for the performance 
of vedic rituals. Therefore, it Is not mere daśāpavitra 
that is referred to in pavamana hymns mentioned above 
but it is sudar$anacakra and taptamudrà by it. This 
sudar$anacakra has to be made by gold while 
Sankhamudra has to be of silver. Not only the words 
pavamàna and soma refer to Madhva but the words 
Agni, Savita etc. also refer to him. By the hymns 
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of pavamana Vayu is praised and lord Visnu who 
is the antaryamin of vàyu is praised. All verses of 
Pavamana hymn praise these two. The forms of Vayu 
and the forms of Bharati are described here. Similarly 
the verses of Puyamana hymn also describe vayu. The 
peculiar words like 'Syena' 'Sakuna' here refer to 
different attributes of vayu. For instance the word $yena 
means ‘he whose master is lord Visnu who is blissful’. 
The word $akuna means ‘he who leads his disciples 
to the blissful worlds’. Thus the püyamana hymn also 
describes the deeds of Madhva. it describes Hari who 
is present in vàyu. Among the pavamana and püyamana 
hymns, seven hymns contain the very expression Madhva. 
Eight give the details of his deeds. One hymn especially 
mentions taptamudradharana which is a clue to 
understand that these hymns describe Madhva. If six 
subsidiary hymns are taken into account the total number 
of hymns that deal with Madhva’s life will be twenty-one. 
Thus these hymns constitute mahavayustuti. (The 
Vayustuti of Trivikramapandita is, in fact, a summary 
of the purport of these hymns). 


The hymn dam te patram’ etc. of eighth astaka 
also refers to Madhva. Indra addressed here is lord 
Visnu himself. He is described as always present in 
Vayu who has the highest jñāna, bhakti and vairagya. 
In the hymn ‘Madhva vo nama màrutam' Madhva is 
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mentioned more clearly. Here the fact of Madhva 
interpreting the spiritual significance of sacrifices in 
his work Karmanirnaya is clearly brought out. The 
fact of Madhva being the best exponent of Veda is 
explicitly brought out here. In the hymn ‘tadasya priyamabhi 
patho’ etc. Vayu is stated to be especially the bandhu 
of lord Trivikrama and enjoying Visnupadodaka. Vayu 
is especially the bandhu of the lord because it is clearly 
stated in the Sruti ‘Kasminnu aham utkrante utkranto 
bhavisyami’. etc., that lord is present wherever Vayu 
is present and he moves out when vàyu moves out. 
It is with this view that the lord places prana wherever 
he desires to be present. The designation ànandatirtha 
brings out the fact that Madhva expecially enjoys 
visnupadodaka. Thus, the above Sfüüis describe Vayu 
in his incarnation of Madhva. 


BALITTHASUKTA DESCRIBES THE THREE INCARNATIONS 
OF VÀYU. 


The hymn ‘Balitthan tadvapuse’ etc. describes the three 
incarnations of Vayu viz. Hanuma, Bhima and Madhva. 
The first and second incarnations assisted lord Visnu 
in respect of balakarya and the third assisted in 
jnanakarya. The first and second assisted in Treta and 
Dvaparayugas while the third assisted in Kaliyuga. The 
first and second represented brahmacharya and grhastha 
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and the third represented sannyása à$rama. The first 
i.e. Hanuman means matiman that is to say wise. Hanu 
means mati or wisdom. The second is known as pituman 
and means 'he who ate plenty. The third is known 
as DaSapramati in the sense of ‘he who has vast 
knowledge'. In this hymn Madhva is explicitly mentioned 
as matarisva or Vayu. He is also described as ‘he 
who churns out the lord residing in hrdayaguha.' This 
means that he propagated the knowledge of the God 
churning out the same from Veda and Shastra. The 
above arguments in support of the. interpretation . of 
pavamanasükta, balittha sükta etc. are collected here 
from ancient writings and therefore, this work is called 
Yuktimallika. Full details regarding the three incarnations 
of Vàyu are given in Vàyupuràna. Vayu has as many 
as three padma forms. (Padma here is.a term of 
calculation. These terms padma, mahapadma etc. were 
in use in ancient times). Hanuman himself has three 
crore forms. All these are mentioned in 
Vayupurana. 


LORD VISNU IS SARVANIYAMAKA AND SARVAKARTA. JIVA, 
KARMA ETC., ARE NOT THE REGULATORS OF JIVA'S 
ACTIVITIES. 


Jiva by himself cannot know what is good for him 
and what is not good for him. He is not able to 
do anything on his own, nor he can remain without 
doing on his own. God directs him like a doll being 
directed in a doll-play. Whatever happens, happens 
because of God and whatever ‘does not happen, does 
not happen because of God. Jiva functions like a person 
captured by a spirit. 
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If each one’s deeds alone were to direct him, there 
is no reason why these deeds direct him in the wrong 
direction. If early wrong deeds are responsible for 
this, then, who directed him to do the early wrong 
deeds? Thus someone other than mere deed has to 
be thought of as the director of man. Jiva himself 
cannot be the regulator of himself because he is not 
independent. Nor the Jivas can be the regulators of 
each other, since it is clearly stated in the Sruti that 
there is only one regulator of all. The idea that the 
jivas are the creators of the things in the world through 
their adrsta is not correct because one has to go on 
envisaging innumerable adrstas for accounting innumera- 
ble things and activities undertaken by innumerable 
persons. It is better to envisage one God as the creator 
and regulator of all. Kala, prakrti etc., jada entities 
also cannot be the creators of things and the regulators 
of the activities of jivas since no jada entity is capable 
of such a responsibility. The deities caturmukha brahma, 
Rudra, Indra, etc. are also not chiefly creators etc. 
It is lord Visnu who is primarily creator, sustainer 
and destroyer. However, he delegates the duty of creation 
to caturmukha brahma and so on. Caturmukhabrahma, 
Rudra etc., function under his control. These are 
khandadhipaus or the deities entrusted with specific 
duties while Visnu is jagatpati. The $ruti ‘asya devasya 
milhusho' etc., clearly states that Rudra is under the 
control of Visnu. It also says that Visnu bestows all 
desires of Rudra and is infinitely superior to Rudra. 
The hymn ‘so arodit yad arodit’ also brings out the 
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inferior nature of Rudra. Gità puts all others under 
two Purusas and describes Krsna as purusottama. That 
is why agrapüjà was given to him in Rajasüyavaga. 
The lord Visnu is supreme. He is the regulator of 
all. He is the creator, sustainer and the destroyer. 
Neither karma, nor jiva, nor kala, prakrti, etc., can 
be creators etc. Not even other deities like chaturmukha- 
brahma, Rudra, etc. 


JNANA ALSO IS A MEANS OF KNOWLEDGE, SMRTI IS 
PRAMANA ETC. CERTAIN DETAILS OF EPISTEMOLOGY. 


Incidently, the question is raised whether pratyaksa, 
anumàna etc. anupramanas only are pramanas or jñāna 
also is a pramana. Jt is pointed out that to say that 
‘Jnana is not pramana’ is a contradiction in terms. 
The lyut suffix is as much current in bhavartha as 
it is in karanartha. Therefore, there is no difficulty 
in taking it in the respective senses as required by 
the context. So far as the definition of pramanyam’ 
is concerned ‘yatharthyam pramanyam’ holds good both 
in respect of the knowledge obtained by kevalapramana 
and anupramana. Therefore, there is no difficulty in 
considering jiana also as a means of knowledge apart 
from pratyaksa, anumana etc. 


Further, Smrti is pramàna or valid experience. lt 
cannot be treated as apramàna on the ground that 
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the objects referred to in the smrti are not present 
at the time of smrti as it always comprehends past 
objects; because this comprehension relates to the past 
only. Smrti comprehends the presence of the objects 
in the past and those objects were present in the 
past. Therefore, there is no element of invalidity in 
this comprehension. The time factor, in fact, is provided 
by saksi both in anubhava and smrti. Therefore, there 
is no reason to treat smrti as apramana on this ground. 


SRUTI SUPPORTS VISNUSARVOTTAMATVA, ANANDAMAYA 
RÜPATVA, BHEDA, ETC., DOCTRINES SO FAR DISCUSSED 
IN YUKTIMALLIKA 


Just as ànandasvarüpatva of brahman is supported 
by Sruti, ànanda vigrahatva is also supported by the 
$ruti ‘asya priyameva Sirah’ etc. Advaitin who claims 
$ruti support for aikya and nirgunatva has to respect 
the $ruüis that support bheda and sugunatva. Naturally, 
aikya$ruüs being sàavakà$a and bhedasrutis being 
niravakasa, the latter prevail over the former. The maxims 
that apurvatà is a ground for preference, paragruti prevails 
over purvasruti or purvaéruti prevails over parasruti 
etc., have no absolute application. The important point 
to be noted in determining the purport of éruti is, 
whatever is pramanantarabadhita has to be explained 
away and whatever is not so, has to be accepted. 
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The Bhàgavata verse ‘pratyudgamam prasrayanabhivada- 
nam’ eic supports jivesvara bheda. It is a statement 
by Rudra and supports visnusarvottamatva. The verse 
‘satvam visuddham' etc., further supports the facts 
mentioned in ‘pratyudgamam’, etc., verse. Advaitin who 
talks of aikya, nirgunatva, mithyatva etc., in actual 
practice, performs $rauta and smarta rituals subscribing 
to bheda, sagunatva etc., doctrines. It is not correct 
to say that bheda is only vyavaharika or aupadhika. 
No upadhi can cause bheda unless there is bheda. 


The Sruti ‘pare avyaye sarve ckibhavanti’ does not 
mean atmaikya. It only means that all liberated souls 
will be in one place. 


The three illustrations given in the context of 
‘ekavijnanena sarvavijnana Viz. the illustrations of mrtpinda, 
lohamani and karsnayasa do not prove the jaganmithyatva 
at all. The $ruti ‘ekameva advitivam also does not 
deny everything else other than brahman. It only states 
that there is nothing that is superior to brahman. The 
meaning of the Bhagavata verse ‘bhayam dvitivabhinive- 
satah syat' etc. is already explained. |t may be added 
that there will be no fear if one follows Madhvamata 
and fear will haunt him if he follows any other. It 
may also be added that visnu is bhagavàn and sarvottama 
because he bestows abhayatva. Nirgunabrahman is not 
so because fear haunts nirgunopasaka. Visnubhajana 
is bhagavatadharma and the rest is not so. These points 
and the points that bheda is satya, jiva is i$varadhina 
even in mukta state etc., are made in the above Bhàgavata 
verses. 


AS there is qualitative difference among the Jivas, 
the Jivas are different. This qualitative difference persists 
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in Mukta state also. As the Jivas are many they are 
dependent upon one Supreme God. As they are 
dependent on one Supreme God they have the fear 
from him. This is what is stated in Bhagavata. The 
Jivas being under the control of God even in the 
liberated state, the difference between. jivas and God 
persists even in the liberated state. This is made very 
clear in Bhàgavata. Neither atmaikya nor nirgunatva 
is stated anywhere in Bhagavata. 


THE CONCEPT OF MITHYATVA IS UNTENABLE. 


The atmaikya doctrine of Advaita is chiefly based 
on the concept of jaganmithyatva and bhedamithyatva. 
However, the concept of mithyatva itself is quite 
untenable. The absence of a thing at sometime or 
other cannot be considered as mithyatva. The objects 
that are absent during pralaya cannot be considered 
as mithya during srsti or sthiti stage. The absence 
of a thing at all the three stages viz past, present 
and future cannot be considered as mithyátva because 
such a thing is 'asat and is on par with Sa$avisána 
or Vandhyaputra. Suktirajata which is considered as 
mithya in advaita is on far with SaSavisana in respect 
of its ontological status. It is as much asat, as Sagavisana 
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is asat. Mere pratiti or experience of it does not make 
any difference because these is pratiti for Sa$avisana 
also. Süktirajata is also not in contact with the eye. 
It is only Sakti that is in contact with the eye. Therefore, 
Süktirajata is as much asat as the SaSavisana is. Therefore, 
the very concept of mithyàtva is untenable. This was 
pointed out in Visvasaurabha in detail and it is mentioned 
here again for firm conviction. 


THE GLORY OF VAIKUNTHA. 


Before concluding this great work Yuktimallika Si 
Vadiraja gives a beautiful description of Vaikuntha as 
given in the soma hymn i.e., nanànam va uno dhiyo 
etc., which is a prayer to be offered by Rsis, devas 
etc. while they are to leave the body. This prayer 
is recited into the ear of one who is about to die. 
In this hymn it is stated that in Vaikuntha the liberated 
jivas will be engaged in reciting Veda, Samagana, Puranas 
etc., in praise of lord Visnu. They will also be performing 
the various rituals and sacrifices in honour of lord 
Visnu. The liberated divine carpenter Taksa will take 
the fallen branches from the golden trees and prepare 
all kinds of furniture. lle will also take gems etc., 
and prepare ornaments. The liberated divine physicians 
ie. A$vini devatas will heal the places of the fallen 
branches etc., again. The liberated jivas ride .on the 





680. UE TAT eet ERREUR l 
ag fefe eter sents t 
Mic S mara 
Ser waded umb Want du 
fnb uds: aS 
fears ww ZANT ot Wha WD WD l 


(V.974,75,76) 





252 Essentials of xuktimallikà 


horses and chariots. In the liberated state Indra will 
drink soma. The rivers flow. Goddess Laksmi is present 
in Vaikuntha with divine brilliance. The Yama present 
in Vaikuntha is not frightening. The world of the liberated 
consists of three divine places viz. Vaikuntha, anantàásana 
and Svetadvipa. In this place of the liberated five forms 
of the God, viz. ananda, moda, pramoda etc. are present. 
There are ten quarter deities , innumerable number 
of suns, the priests of the seven sacrifices, adityas, 
maruts, and so on. The soma hymn that gives the 
above description of Vaikuntha is an appeal to pavamana 
the mukhyaprana by the liberated souls to lead them 
to lord Visnu. The soma addressed is pavamana or 
mukhyaprana. The Indra to whom they desire to be 
led by pavamàna is lord Visnu. Thus this hymn is 
an appeal to mukhyavayu by the liberated souls giving 
a detailed picture of Vaikuntha where they would like 
to be led by him to lord Visnu. 


THE ESSENCE OF YUKTIMALLIKA TEACHING. 


Sri Vadiraja giving an exposition of the major tenets 
of Vedanta philosophy over the Five Saurabhas concludes 
his Yuktimallika by affirming ten important points 
necesary for spiritual progress of a seeker. These are 
(1) Accept Pavamana, i.e., Sr Madhvàcharya as your 
spiritual preceptor, (2) Know that jivas to be liberated 
are many and they continue to be many even after 
liberation. (3) The liberated souls continue to be under 
the contro| of God. (4) The place attained by the 
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liberated i.e. Vaikuntha is flawless. (S) Attainment of 
such a place is liberation (not attainment of atmaikya). 
(6) The liberated jivas continue to have their original 
and true nature according to their position in the heirarchy 
of jivas. (7) The difference among the jivas, jivas 
and God, jivas and jada, jada and jada, jada and 
God is true and ultimate. (8) The liberated will have 
no birth and death. (9) Lord Visnu is the supreme 
deity. (10) Visnu is Brahman. He who believes in 
the above tenets without any mental reservation, 
maintains good moral conduct, and worships lord Visnu 
with devotion will attain spiritual progress. 


$n Vadiraja declares that he will worship and be 
devoted to lord Visnu who is the lord of Brahma, 
Rudra, Indra etc. other deities. He offers his work 
Yuktimallika at the feet of lord Padmanabha, Sri Madhva 
and Bharati. In great humility he states that he is 
not an expert in Sdstras nor in ascetic practices, nor 
in sacred chantings but his great strength is the grace 
of lord Hayagriva and salutes him with great devotion. 
Finally he declares that Pavamana or Mukhyavayu is 
his guru and Bharati is the spouse of his guru. Lord 
Narayana is his deity and goddess Sri provides him 
all auspiciousness. The great work is concluded with 
the above prayers to lord Narayana, goddess Laksmi, 
the great preceptor Mukhyavayu and his consort 
Bharatidevi. 





683. Taare t sr fragt a utin: l 
SD agea Pr Sar WU di 
q AAA ur wa ARA d 
qam AeA gaea qud aA mW di (V.998) 
smi: qisen sp WR d 
War aR: fat Bat T di (V.999) 











jus n spen 








AS 


PS FEA 
te 














Es fs a Sd 


